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firJTs ^sr ^ ^^iij^ n^ii 

1. O ocean of the nectar of illumined knqwledge of 
the whole Shastras ; Thou , hast revealed the treasure 
of the meaning of the great Upanishads. I meditate on 
thy pure Lotus Feet in my heart O’ Sankara Desika 
(Acharya) be thou my refuge. 


3cf%^T%g^frtR5rT%? \ ^ ipji . 

2 O ocean of mercy, protect me who am afflicted 
sorely by the pains of Samsara ; Thou h^st expounded 
the truth of the various schools of philosophy ; O 
Sankara Desika be my refuge. 

vT^TrlT I f^=^?:or 1 

3. By thee the Humanity have attained happiness. 
Thou art very clever in the art of Self-enqhiry. O 
Sankara I meditate on thee who expounded the . identity 
of Jiva and Ishwara, be thou my refuge.- 
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4 . “Thou art my God" thus thinking my mind 
became full of joy. Remove the ocean (with waters) of 
delusion in me, O Sankara be thou my refuge. 

stihtT I 

qrfkqis^iirt ^ w;oij5,iuii 

5. It is by the great virtuous action done by me 
for a long time that I have got in me a love for the 
vision of thy Lotus feet. Protect this humble self, 
O Sankara be thou my refuge. 

m ^ sn^oijj 11=11 

6. For the redemption of Mankind great souls 
like thy Self move about from place to place. Thou 
seemst to me like the pure and re.«plendenr sun. O' 
Sankara be thou my refuge. 

5555’!^ ! 1 ^ ^^sfqr 1 

7 . O my preceptor, best of men. It is impossible 
for anyone to guage thy mental poise ! O protector 
of the refugees be thou my refuge. 

f^%iT ^ ^ ^ f%^fr 1 

^ 5rt «T5r ^ ^oiH^llCil 

8. I have not been able to find any treasure 
worthy of possession than thee O preceptor : Have 
mercy on me which is thy natural quality, C3 Sankara 
be thou my refuge. 
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BRAHMA SUTRAS 

PART I! 

CHAPTER III 

Section 1 

INTRODUCTION 


Now in the third chapter are being detern 3 ine<I 
those Sadhanas or practices which are the means of 
attaining the highest Brahman or the Infinite. In the- 
first and second Padas of this chapter are being: 
taught two things, a strong yearning or burning: 
desire (Mumukshatwa) to realise Brahman or the 
final emancipation and an equally strong disgust* 
(Vairagya) towards all objects other than Brahman ; 
because these are the two fundamental things among: 
all Sadhana. 

In order to induce Vairagya or dispassion the 
Sutras show in the first Pada the imperfections of all’ 
mundane existences and this they base on the 
Panchagni Vidya or the doctrine of five fires of the 
Chhandogya Upanishad in which is taught how the 
soul passes after death from one condition to another. 

The first Pada teaches the great doctrine of re- 
incarnation, the departure of the soul from the physical’ 
body, its journey to the Chandraloka on the thiirdf 
plane and its coming back to the earth. This is done 
in order to create Vairagya or indifference to sensual 
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■enjoyments herein and hereafter. In the second Pada 
are described all the glorious attributes of the supreme 
Brahman, His Omniscience, Omnipotence, Loveliness, 
etc. , in order to attract the soul towards Him, so that 
He may be the sole object of quest. 


SYNOPSIS 

Adhikarana — I (Sutras 1 to 7) teaches that the 
soul, at the dissolution of the body, departs, accompanied 
by the subtle material elements (Bhuta Sukshma), as 
well as by the Indriyas and Pranas. The subtle 
■elements serve as an abode to the Pranas attached 
to the Soul. 

Sutra — 7, Those who do sacrifice become in 
Ohandraloka the food of the gods which means that 
they contribute to the enjoyment of the gods by their 
(presence and service to them. 

Adhikarana — II (Sutras 8 to 11) shows that the 
souls after enjoying the fruits of their meritorious 
■deeds in the Chandraloka ’descend to the earth with 
a remainder ( Anusaya ) of their works which determines 
the natmre of the new body or the character of the 
Slew life. 

Adhikarana — III (Sutras 12 to 21) discusses the 
fate after death of those evil doers whom their evil 
■deeds do not entitle to pass to the Chandraloka. 
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Adhiharanas — JF, F, and VI (Sutras 22 ; 23 ; and 
24 to 27) teach that the subtle bodies o£ the souls 
descending from the Chandraloka through the ether^ 
air, etc., do not become identical with ether, air, etc., 
but only live there ; that they descend in a short time. 
On entering into a corn or a plant the soul remains 
merely in contact with it which is already animated by 
another soul. The soul after having entered into a 
corn or a plant, gets connected with him who eats 
the corn or fruit of the plant and performs the act 
of copulation. The soul remains with him till he 
enters into the mother’s womb with the seminal fluid 
injected. The soul ultimately enters the mothers 
womb and is brought forth as a child. 




BRAHMA SUTRAS 

PART II 

# l^5 = q TO W ?W; 

Salutations to Sri Ganesha, Sri Saraswati Devi, 
•Sri Sanharacharya and all Brahma-Vidya-Gurus. 


CHAPTER III 
Section. 1 

SADHANA-ADHYAYA 

Jhadantharaprathipathyadhikaranam : Topic (Adhikar ana) L 

The Soul at the time of transmigration does take 
with it subtle parts of the elements. 

(Sutras 1-7) 

111. 1.1 JTJR^r^onwrij^u 

Thadantharaprathipatthau ramhathi samparish- 
vakthah prasnaniroopanadbhyaam 292. 

In order to' obtain another body (the soul) goes 
■enveloped (by subtle elements) (as appears from) the 
question and explanation (in the scripture, 
■Chhandogya). 
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Thadantliarapratliipattliau for the purpose of obtaining a fresii 
body [Tath : that, i. e , a body ; Antliara different, another ; 
Prathipattliau : m obtaining) Bamhatln . goes, departs. 
^amparisJivakthah * enveloped (by subtle elements'). Prasna . from 
question. N iroopanaabhyaam : aid for explanations. 

In the second chapter all objections raised against 
the Vedantic view of Brahman on the ground ot 
Sruti and reasoning have been refuted. It has been 
shown also that all other views are incorrect and 
devoid of foundation and the alleged mutual contra- 
dictions of Vedic texts do not exist. Further it has 
been shown that the all entities different from the 
individual soul such as Prana, etc., spring from Brahman 
for the enjoyment of the soul. 

In this chapter the manner in which the soul travels 
after death to the different regions with its adjuncts, 
the different states of the soul and the nature of 
Brahman, the separateness or non-separateness of the 
Vidyas (kind of Upasana) , the question whether the 
qualities of Brahman have to be cumulated or not, the 
attainment of the goal by right knowledge (Samyag- 
darsana), the diversities of the means of right knowledge 
and the absence of certain rules as to Moksha which 
is the fruit of perfect knowledge are discussed tO' 
create dispassion. 

The Jiva (individual soul) along with the Pranas, 
the mind and the senses leaves his former body and 
obtains a new body. He takes with himself, Avidya. 
virtues and vicious actions and the impressions left by 
his previous births. 

Here the question arises whether ^he ^soul is 
enveloped or not by subtle parts of the elements as the 
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seed for the future body in his transmigration. The 
Poorvapakshin or the opponent says — It is not so 
enveloped, because the subtle parts of the elements are 
easily available everywhere. This Sutra refutes this 
view and says that the soul does take with it subtle 
parts of the elements which are the seeds of the new 
body. How do we know this ? From the questioi; 
and answer that occurs in the Scriptures. The question 
is “Do you know why in the fifth oblation water is 
called man ?” (Chh. Up. 5-3-3). The answer is given 
in the whole passage which, after explaining how the 
five oblations in the form of Sraddha, Soma, rain, food 
and seed are offered in the five fires, viz., the heavenly 
world, Parjanya (rain God) the earth, man and woman, 
concludes “For this reason is water, in the fifth 
oblation, called man”. Go through the section 
Panchagni Vidya in Chh. Up. Ch. V. parts 3-10. 
Hence we understand that the soul goes enveloped 
by water. Though the elements are available every- 
where, yet the seeds for a future body cannot be easily 
procured anywhere. The organs, etc., which go with 
the soul cannot accompany it without a material body. 

Just as a caterpillar takes hold of another object 
before it leaves its hold of an object, so also the soul 
has the vision of the body to come before it leaves 
the present body. Hence the view of the Sankhyas 
that the Self and the organs are both all-pervading and 
when obtaining a new body only begin to function in it 
on account of Karma ; the view of the Bauddhas that 
the Soul alone without the organs begins to function 
in a new body, new senses being formed like the new 
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%iody ; the view of the Vaiseshikas that the mind alone 
:goes to the new body ; and the view of the Digambara 
Jains that the Soul only flies away from the old body 
and alights in the new one just as a parrot flies from 
one tree to another are not correct and are opposing 
to the Vedas. The soul goes from the body accompanied 
by the mind, Prana, the senses and the Sukshmabhutas 
or Subtle elements. 

An objection can be raised that water only 
■accompanies the soul and not any other element. How 
can it be said then that the soul goes enveloped by the 
■subtle parts of all-elements. To this objection the next 
Sutra gives the reply. 

III. 1.2 ^ I \ 

Thryaathmakathvaaththu Bhuyasthvaath 298 , 

On account of water consisting of three (elements) 
<the soul is enveloped by all these elements and not 
merely water) : but (water alone is mentioned in the 
text) on account of its preponderance (in the human 
body). 

Thryaathmakathvaath * on account of (water) consisting of 
three elemente, Thu : but. Bhuyasthvaath : on account ol the 
^preponderance (of water). 

The wateP which envelops the soul is three-fold. 
It denotes all the other elements by implication. The 
text specifics water, because it preponderates in the 
human body. In all animated bodies liquid substances 
such as juices, blood and the like preponderate. 
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The word ‘but’ removes the objection raised above. 
Water stands for all the elements because it is really a 
combination of water, fire and earth according to the 
tripartite creation of the gross elements. Therefore 
all the three elements accompany the soul. No body 
can be formed by water alone. Further liquid matter 
is predominant in the causal state of the body, i. e., 
semen and menstrual blood. Moreover fluid portion 
is predominant in Soma, milk, butter and the like which 
are necessary for Karma, which is an efficient cause 
for the building of the future body. 


III. 1.3 

Praanagathesoha 294. 

And because of the going out of the Pranas (the 
sense organs) with the soul, the elements also 
accompany the soul. 

Praana . of the Pranas (the sense organa). Gatheh because of 
th3 going out, Cha : and, 

A further reason is given to show that the subtle 
essences of the elements accompany the soul at the 
dissolution of the body. The Sruti has stated that the 
Pranas and senses depart along with the individual soul 
at the dissolution of the body. When he thus departs 
the chief Prana departs after him, and when the Prana 
thus departs all the other Pranas depart after it (BrL 
Up. IV-4 2). They cannot stay without the basis or 
substratum or support of the elements. Therefore it 
follows that the individual Soul departs attended by 
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the subtle essences of the elements at the dissolution, 
of the body. The subtle elements form the base for 
the moving of Pranas. The going of the Pranas is not 
possible without a base. The Pranas cannot either 
move or abide anywhere without such a base. This is 
observed in living beings. 

There can be enjoyment only when the Prana goes to- 
another body. When the soul departs the chief Prana 
also follows. When the chief Prana departs all the 
other Pranas and organs also follow. The essences of 
elements are the vehicle of Pranas. Where the 
elements are. there the organs and Pranas are. They 
are never separated. 

Ill 1.4 

Agnyaadigathisrutherithi cheth, na bhaakthathvaath 

295 . 

If it be said (that the Pranas or the organs do not 
follow the soul) on account of the scriptural statements 
as to entering into Agni etc., (we say) not so, on 
account of its being so said in a secondary sense (or 
metaphorical nature of these statements). 

Agnyaadi : Agni and others, GatJii : entering. Sruthcji : on 
account of the scriptures, Ithi as thus, Cheth if. Na . not so 
(it cannot be accepted). Bhaakthathvaath . on account of its being 
said in a secondary sense. 

The Poorvapakshin or the objector denies that at 
the time when a new body is obtained the Pranas go 
with the Soul, because the scripture speaks of their 
going to Agni etc. This Sutra refutes this view. 
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The text which says that Pranas on death go to 
Agni and other Gods says so in a figurative and 
^secondary sense just as when it says that the hair goes 
to the trees. The text means only that the Pranas 
obtain the grace of Agni and other Gods. 

The entering of speech, etc., into Agni is metaphorical. 
Although the text says, that the hairs of the body 
•enter into the shrubs and the hairs of the head into 
the trees. It does not mean that the hairs actually fly 
‘away from the body and ente- into trees and shrubs. 

The Scriptural texts clearly say “when the soul 
departs, the Prana follows. When the Prana departs, 
all the organs follow (Bri. Up. 4. 4. 2.) 

Further the soul could not go at* all if the Prana 
could not follow it. The soul could not enter into the 
new body without Prana. There could be no enjoyment 
in the new body without the Pranas going to 
this body. 

The passage metaphorically expresses that Agni and 
other deities who act as guides of the Pranas and the 
senses and co-operate with them, stop their co-operation 
at the time of death. The Pranas and the senses 
consequently lose their respective functions and are 
supposed to be immersed in the guiding deities- The 
Pranas and the senses remain at that time quite 
inoperative, waiting for accompanying the departing 
soul. 

The entering of speech into fire, etc-, means only 
that at the time of death, these senses and Pranas 
cease to perform their functions and not that they are 
absolutely lost to the soul. The conclusion, therefore. 
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is that the Pranas and the senses do accompany the 
soul at the time of death. 

III. 1.5 srsiitS^TSronf^f^ %5fl ^ ^ gqw; II 

PrathhameasravanaadUhi cheth na thaa yeva hi 
Upapaththeh 296* 

If it be objected on the ground of water not being; 
mentioned in the first of the oblations, we say not so^ 
because that (water) only is verily meant by the word? 
“Sraddha’' because that is the most appropriate meaning, 
of the word in that passage. 

Frathhame : m the first of the five oblations described in the 
Chhandogya Sruti. Asmvanaath : on account of not being 
mentioned. Itki : thus. ChetJi . if. Na : not. Thaa yeva : that 
only, i. e,, water. Hi . because. Upapaththeh : because of fitness. 

The Poorvapakshin raises an objection : How cans 
it be ascertained that ‘in the fifth oblation water is- 
called man* as there is no meaning of water in the first 
oblation. On that altar the gods offer Sraddha as. 
oblation (Chh. Up. 5-4-2). 

The Siddhantin gives his answer ; In the case of 
the first fire the word Sraddha is to be taken in the 
sense of ‘water’ Why ? because of appropriateness.. 
Then only there is harmony in the beginning, middle 
and end of the passage and the synthetical unity of the 
whole passage is not disturbed. Otherwise the question', 
and answer would not agree and so the unity of the 
whole passage would be destroyed. 

Faith by itself cannot be physically taken out anJ 
offered as an oblation. Therefore the word Sraddbai 
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must be taken to mean “water”. Water is called Sraddha*. 
in the Sruti texts. “Sraddha va Apaha-Sraddha indeed 
is water “(Tait. Sam. 1. 6. 8. 1. ) Further it is the- 
Sraddha (faith) which leads to sacrifice which leads, 
to rain. 

It is the other four offerings Soma, rain, food and' 
seed that are described to be the effects of Sraddha. It is- 
Sraddha which modifies itself into these four. Therefore 
it must be a substance belonging to the same category 
as these food, because the cause cannot bl different- 
from its effect. An effect is only a modification of the 
cause. Therefore it is reasonable to interpret Sraddha 
to mean water here. 


III. 1.6 11 

Asruthathvaadithi cheth na ishtaadikaarinaam’ 
praiheetheh 297. 

If It be said that on account of (the soul) not being, 
'stated in the Sruti (the soul does not depart enveloped 
by water, etc.) (we say) not so, because it is understood 
(from the Scriptures) that the Jivas who performi 
sacrifices and other good works ( alone, go- 
to heaven). 

Asruthathvaath : On account of this not being stated in the 
Sruti. Ithi : this. ChHh : II Na : not, Ishtaadikaarinaam . In 
reference to those who perform sacrifices, Praiheetheh , On account 
of being understood. 

An objection is raised that in the Chhandogya 
Upanishad (5-3-3) there is mention of water only butr 
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HO reference to the Soul (Jiva). This objection cannot 
stand. The passage refers to the persons performing 
sacrifices, i. e , the performers of Ishta (sacrifice) and 
Poortha (digging tanks, building temples, etc.) and 
Daana (charity) going by the path of smoke (Dhooma 
marga or Dakshmayana Path to the world ot moon) 
€hh. Up. V. 3. 10. 

To those persons who have performed Ishtis, etc., 
water is supplied in the form of materials used in the 
Agnihotra, the Darsapurnamasa and other sacrifices, 
viz., sour milk, milk, curd, etc. The materials like milk, 
curds, etc., that are offered as oblations in sacrifices 
assume a subtle form called Apoorva and attach 
themselves to the sacrificer. The Jivas thus go 
enveloped by water which is supplied by the materials 
that are offered as oblations in sacrifices. The water 
forming the oblations assumes the subtle form of 
Apoorva, envelops the souls and leads them to the 
heaven to receive their reward. 

Another objection is raised novr by the 
Poorvapakshin. He says “that is the food of the gods. 
“The gods do eat it’ Chh. Up. V. 10-4. Having reached 
the moon they become food and then the De vas feed 
on them there. Bri. Up. VI-2-16. If they are eaten 
by gods as by tigers, how could th^ enjoy the fruit of 
their actions ? The following Sutra gives a suitable 
answer. The performers of sacrifices obtain the name 
of ‘Somaraja’ when they reach Chandraloka. This 
technical name ‘Somaraja’ is applied here to 
■the soul. 
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III. 1.7 ^ H 

Bhaaktham vaanaathmavithvaath thathha 
hi darsayathi. 298. 

But (the souls’ being the food of the gods in heaven 
is used) in a secondary or metaphorical sense, on 
account of their not knowing the Self because the 
Sruti declares like that. 

Bhaaktham : metaphorical, Vaa : but, or, Anaathmamthvaath" i 
On account of their not knowing the Self, Thathha so. Hi : 
because. Darsayathi : (Sruti) declares, show. 

“The soul becomes the food of gods” has to be 
understood in a metaphorical or secondary not a 
literal sense. Otherwise the statement of scriptures 
such as “He who is desirous of heaven must perform 
sacrifice is meaningless. If the Devas were to eat the 
souls why should men then exert themselves to go there 
and why should they perform sacrifices like Jyotishtoma 
and the rest ? Food * is the cause of enjoyment, 
‘Eating’ is the rejoicing D>i the gods with the performers 
-of sacrifices. The sacrificers are objects of enjoyment 
to the gods just as wives, children and cattle are to 
men. It is not actual eating like the chewing and 
swallowing of sweetmeats. The gods do not eat in the 
ordinary way. The scripture says “The gods do not 
eat or drink. They are satisfied by seeing the nectar. 

Those who perform sacrifices rejoice like servants 
of a king, although they kre subordinate to the gods. 
They give enjoyfnent to the gods and rejoice with 
them. Those who do not know the Self are objects 
* of enjoyment for the gods. This is known from texts 

B.S— 2 
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like “Now, if a man worships another deity, thinking, 
the deity, is one and he is another, he does not know- 
He is like a beast for the Devas” Bri. Up. 1-4-10- 
That means he in this life propitiates the gods by 
means of oblations and other works, serves them like 
a beast and does so m the other world also, depending 
on them like a beast and enjoy the fruits of his works, 
as assigned by them. They become serviceable 
companions to the gods. They enjoy the companionship, 
of the gods. So they are said to be the food of the 
gods in the figurative or metaphorical sense. They 
contribute to the enjoyment of the gods by their 
presence and service in that world. Therefore it is 
quite clear that the soul goes enveloped with the 
subtle essence of elements when it gpes to other spheres 
for enjoying the fruits of his good deeds. He enjoys, 
in the Chandraloka and returns to the earth at the end 
of his store of merit. 

Krathaathyayaadhikaranam : Topic (Adhikarana) 2. 

The Souls descend from heaven have a i^emnant of 
Karma which determines their births 

(Sutras 8-11) 

III. 1.8 ^ |], 

Krui haathyayeanusayavaan dr us ht asmrut hi b hyaam 
yathethamanevam cha 299 .. 

On th^ exliaustioni o£ good work the soul returns, 
to the earth with a remainder o£ the Karmas as can be 
understood from direct statement in Sruti and Smriti 
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by the same route through ■which he ascended after 
death and differently too. 

Kritha of what is done, of the Karma. Athyaye at the end, 
at the exhaustion, Annsayavaan : with a remainder of the Karma, 
Drushtasmruthihhyaam : as can be understood from direct state- 
ment m Sruti and Smriti. Yathhaa itham : by the way he went, 
Anevam differently, Cha : and. 

A fresh topic is discussed here. This Adhikarana 
teaches the mode of return from heaven. The question' 
is raised whether the souls, after having enjoyed the fruits 
of all their works^ return to the earth with any remnant 
of Karma (Karma Sesha) or not. The Poorvapakshm 
or the opponent says that there is no remnant of Karma. 
Why ? On account of the specification “Yavath 
Samputam”. The Sruti says ‘‘Having dwelt there till 
their work is exhausted, they return again the waj 
they went by’ Chh.>Up. 5-10-5. This indicates that 
all their Karma is completely exhausted there and there 
is nothing left. 

This view is wrong. The rfght view is that the 
souls return to‘ the earth by the force of some 
unenjoyed remnant or' Anusa'ya of Karma. When 
the totality of works which helped the souls to go to 
the’ Chandraloka for enjoyment of the fruits of good 
deeds is exhausted, then the body made up of water 
which had originated there for the sake of enjoyment 
is’ dissolved by the fire of sorrow springing from the 
thought that the ’ enjoyment comes to an end, just as 
hailstones melt by contact with the rays of the sun, just 
as'^ ghee melts by contact with the fire. Then the 
souls come down with a remainder yet left. 
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This is proved by Sruti and Smriti as well. The 
Sruti says “Those, whose conduct, during the previous 
life, has been good, presently obtain good birth, such 
as the birth of a Brahmin, a Kshatriya or a Vaisya ; 
those whose conduct has been bad presently obtain 
some evil birth such as that of a dog or a pig" 
Chh. Up. V-10-7. 

The Smrithi says “The members of the different 
castes and of the different orders of life who are 
engaged in the works prescribed for them, after leaving 
this world and enjoying the fruits of their works in the 
other world, are born again owing to the unenjoyed 
portion of their rewards, in distinguished castes and 
families, with special, beauty longevity, knowledge, 
conduct, property, comfort and intelligence”. Hence 
the soul is born with residual Karma. 

What is such Anusaya (residual work) of Karma 
which leads to higher or lower birth ? Of what kind 
is that remainder ? Some say that thereby we have to 
understand a remainder of the works which had been 
performed in the previous birth to obtain heaven and 
whose fruits have for the greater part been enjoyed. 
That residue might be compared to the remainder of 
oil which sticks to the inside of a vessel previously 
filled with oil even after it has been emptied or to a 
courtier of a king who loses his Durbar robe and 
ttherefore comes out with his shoes and umbrella alone. 
These analogies are obviously wrong, , because when a 
wirtuous deed leads the soul to heaven, we cannot 
assume that a portion of it brings him down to the 
earth. This would contradict, the text which declares 
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clearly that heaven alone is the fruit of meritorious 
acts and no residue continues to exist. 

Moreover the scriptural passage distinguishes 
remainders of a different kind, vis., ‘those whose conduct 
has been good ; those whose conduct has been bad. 
The latter cannot be a portion of the virtuous deed 
which leads the soul to the heaven. Therefore the 
Anusaya is the residue or remnant of some other store 
of Karmas bearing fruit. After the fruits of the 
meritorious acts have completely been enjoyed in heaven, 
the remaining other set of works (good and bad) 
whose fruits are to be enjoyed in this world forms the 
Anusaya with which the souls come to the earth. 

Another view is that after death the entire store 
of Karmas about to bear fruit fructifies. Therefore the 
souls come to the earth without any Anusaya or 
residue of Karma. This is wrong. This is untenable. 
Some of those Karmas can be enjoyed only in one kind 
of birth and some in another. They cannot combine 
in one birth. It cannot be said that one portion ceases 
to bear fruit. There is no such cessation save by 
Prayaschitta or expiation. If all Karmas bear fruit 
after death, there will be no cause for rebirth after 
life in heaven or hell or in animal bodies, because in 
these there is no means of virtue or vice. Moreover 
some capital sins like the killing of a Brahmin involve 
many births. 

How then can the totality of Karmas lead to one 
birth alone ? The scripture is the sole source of virtue 
and vice. Similarly the Kariri Ishti, a sacrifice offered 
by those who are desirous of rain, causes rain. Therefore 
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you cannot ascribe it to the fructification of past acts 
after death. Therefore the view that death manifests 
all actions, that all events are due to the fructification 
of complete store of Karmas after death is entirely 
incorrect and baseless. 

The Poorvapakshin or objector argues that just as a 
lamp shows all objects, so also death exhausts .all 
Karmas. This analogy is not correct. Because a lamp, 
although equally distant from a big and a very small 
object, may manifest only the big one and not the small 
object. So death excites the operation of the stronger 
actions only, not the weaker ones, although there is 
equal opportunity for both sets of works for 
fructification. Therefore the view that all actions are 
manifested by death cannot be upheld, because it is 
contradicted by Sruti, Smriti and reason. 

You need not be afraid that if any Karmas are left 
in store there will be no salvation, because knowledge 
of Self will annihilate all Karmas. Therefore it is an 
established conclusion that the souls descend to the 
earth from heaven with a remainder of works 
(Anusaya). 

By what way does it descend ? They return by the 
same way that they went by, but with some difference. 
From the expression “as they came” and from the fact 
of ‘ether and smoke’ it is concluded that they descend 
by the way they went to the heaven. Chh. Up. 5-10-5. 
That there is some difference too is known from night, 
•etc., not being mentioned and from the cloud, etc., 
being added (Chh, Up. 5-10-6.) He descends by the 
xoute by which he went to a certain stage and then by 
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a different route. The word ‘Ramaniya Charana means 
works which are Ramaniya or good. ‘Kapuya Charana’ 
means evil acts. The word ‘Yavath Samputam* does 
not mean the exhaustion of all Karmas, but the 
•exhaustion of the works that took the soul to heaven 
and which is exhausted in heaven by enjoyment. 


III. 1.9 n 

Charanaadithi chetht na upalakskanaarthhethikaa-^ 
rshnaa jinih 300 * 

If It be objected that on account of conduct (the 
assumption of the remnant of Karma, Anusaya is not 
necessary for rebirth on earth)^ (we say) not so (because 
the word ‘conduct’ is used) to signify indirectly (the 
remainder). So Karshnajini thinks. 

Charanaath . on account of conduct, Ithi : thus, so. Cheth it. 
Na : not so. Upalakshanaarthhaa : to signify secondarily., 
indirectl}^ meant to imply or connote. ItM : thus. Kaarshnaa^ 
jimh thinks, holds, says. 

An objection is raised with reference to the residual 
Karma, Anusaya stated in the preceding Sutra and 
is refuted. 

The Poorvapakshin or objector says in the text 
■cited (Chh. Up. 5-10-7.) the Sruti says “those whose 
conduct has been good” etc., get a good birth. 

The quality of the new birth depends on ‘Charana’ 
■or conduct, not on Anusaya or remainder of work. 
■‘Charana’ and ‘Anusaya’ are different things because 
Charana is the same as Charitra, Achara, Sila— all of 
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whicli mean conduct, while Anusaya means remainder 
of work. 

Scripture also says that action and conduct are 
different things ‘‘According as the acts and according as^ 
he conducts himself so will he be (Brih. Up. IV -4-5), 

The objection is without force. This Sutra refutes 
this and says that the term ‘conduct’ is meant to denote 
the remainder of the works (good Karmas) after 
enjoyment in the other world. Conduct stands for 
Karina w^ich depends on good conduct. This is the 
opinion of the sage Karshnajini. This is a secondary 
implication of the term. 

m. 1.10 

Aanarthhakyamithi cheth, na thadapekshathvaath 801\ 

If it be said (by such interpretation of the word 
‘conduct’— good conduct would become) purposeless, 
(we say) not so, on account of (Karma) being, 
dependent on that (good conduct). 

Aanarthhakyam * purposeless, useless, irrelevancy. ItM • thus, 
as. Cheth if Na : not so. Thath ; that (conduct). Apelcshathvaath : 
on account of dependence on that. 

A further objection with reference to the word 
‘Charana-conduct’ is raised and refuted in this Sutra. 

The Poorvapakshin or objector says that may be, 
but why should we give up that meaning which the 
word ‘Charana’ directly conveys, vim-, ‘conduct’ and 
take up the merely connotative meaning 'residue of 
Karma’. Then good conduct would be purposeless in 
man’s life, as it has no result of its own, not being a 
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cause of the quality of new birth. Conduct which is 
the direct meaning of the word may have for its fruit 
either a good or an evil birth according as it is 
good or bad. Some fruit will have to be allowed 
to it in any case for otherwise it would be 
purposeless. 

This Sutra refutes this. The Sutra denies this view 
on the ground that only those who are of good conduct 
are entitled to perform Vedic sacrifices. This objection 
is without force on account of the dependence on it. 
It cannot stand. The Smriti says, “Him who is 
devoid of good conduct the Vedas do not purify.” He 
whose conduct is not good, does not attain religious 
merit by mere performance of sacrifices. Conduct 
enhances the fruit of Karma (Athisaya). Good conduct 
is an aid or auxiliary to Karma. Therefore it has a 
purpose. When the sacrifice begins to produce its 
fruit, the conduct which has reference to the sacrifice 
will originate in the fruit some addition. It is, therefore, 
the view of Karshnajini that the residue of works only 
which is the indirect meaning of the term ‘Chacana’ or 
conduct and not conduct is the cause of the new birth. 
If a man is able to run by means of his feet he will 
certainly not creep on his knees. If a man cannot run 
on his legs, can he run on his knees ? 

III. 1.11 II 

Suhruthadushkruthae Yevethi thu baadarih 802. 

But conduct (Charana) means merely good and evil 
'-ATOtks ; thus the sage Badari thinks. 
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Sukrutha : Good or righteous deeds. Dushkruthe . (and) bad 
or unrighteous deeds Bva only, merely. Ithi thus Thu • but. 
Baadar%h (Sage) Badan 

Further discussion on the meaning of the word 
‘Charana’ is made here. The Sutra says that there 
is no difference between conduct and Karma. According 
to the sage Badan the phrases ‘ Efamaniya Charana’ and 
‘Kapuya Charana’ mean good and evil works. 

Charana means the same as Anushthana or Karma 
‘(work). The root ‘Char’ (to walk, to conduct oneself) 
is used in the general sense of acting. People say in 
common parlance of a man who does sacrifices. 
“That man walks in righteousness.” The term Achara 
also denotes only a kind of religious duty. A sacrifice 
is a meritorious act (Dharma). Achara is also Dharma. 
When Karma and Charana are separately described 
it is as when you speak of Brahmanas and Parivrajakas, 
•i. e. Sannyasis. Though Charana and Karma are one. 
yet they are spoken of sometimes as different on the 
maxim of “Kuru Pandavas.” Though the Pandavas 
were also Kurus, yet in the phrase Kurus and Pandavas 
the word Kuru is used in a narrower sense. Thus 
‘men of good conduct or character’ means those whose 
actions are praiseworthy : ‘men of evil conduct or evil 
Charana’ are those whose actions are to be censured. 
Conduct is used in the general sense of action. As 
Charana is Karma only, it is established, therefore, that 
those who go to heaven have remainder of Karma 
•(Anusaya) as the cause of a new birth on earth. 

Eva-mily : The force of this word in this Sutra is 
to indicate that this is the opinion of the author of 
the Sutras. 
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Thu-CbuO is used to indicate speciality, one’s own 
■conclusion and to add emphasis. 


Amshtaadikaaryadhikaranam : Topic (Adhikarana) 3. 

The fate after death of those souls whose deeds do not 
entitle them to pass up to Chandraloka. 

CSutras 12-21) 

-III. 1.12 ^^11 

Anishtaadihaarinaamapi cha Srutham 303^ 

The Sruti declares that the non-performers of 
sacrifices, etc., also (go to the world of moon). 

Anishtaadikaarinaam * Of those who do not perform sacrifices 
"etc. Api : even. Cha * also. Siutham . is declared by the 
Sruti 

The movement of persons doing evil deeds is now 
described. This Sutra is that of Poorvapakshin, 

It has been said that those who do sacrifices, etc., 
go to the Chandraloka. The question now arises 
whether those persons also who do not perform 
sacrifices go to the sphere of moon or not. 

The Poorvapakshin or the opponent maintains that 
even they go to heaven though they do not enjoy 
anything there like those who perform sacrifices, 
because they too are in need of the fifth oblation for 
a new birth. Moreover the Sruti declares : “All who 
depart from this world go to the sphere of moon” 
Kaushitaki Upanishad 1-2. The word ‘all’ shows 
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that it is a universal proposition without any 
qualifications. Since all who perish must go to the 
world of moon, it follows that the sinners also go 
there. 

Biddmifin : The sinners do not go to the sphere 
of moon. They go to Yamaloka or the world of 
punishment. This is said in the following Sutra. 


m. 1.13 

Sarny amane ihwanubhooyethareshaamaarohaavaro- 
hau Thadgathi darsanaath S04* 

But of others, (i e., those who have not performed’ 
sacrifices, etc.) the ascent is to the abode of Yama and 
after having experienced (the results of their evil 
deeds) they come down to the earth ; as such a 
course is declared by the Sruti. 

Samyamane : In the abode of Yama. Thu • but Anuhhooya : 
havini^ experienced. Ithareshaam * of others (of those who do not 
perform sacrifices). Aarohaavarohau * the ascent and descent. 
Thath * of them. Gathi * (about their) courses. Darsanaath : As 
can be understood from the Sruti. 

Description of the movement of persons who have 
done evil deeds is continued. This Sutra refutes the' 
view of the previous Sutra, This is the Siddhanta 
Sutra. 

Sinners suffer in Yamaloka and return to this earth. 
Yama says to Nachiketas : ‘The way to the hereafter 
never rises before an ignorant person who is deluded 
by wealth. This is the world»he thinks-there is no* 
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•Other ; thus he falls again and again under my sway’ 
Katha. Up. 3-2-6. 

Thu-hut, discards the Poorvapaksha. It is not true 
that all persons go to Chandraloka. The ascent to the 
sphere of moon or Chandraloka is only for the enjoyment 
of the fruits of good works. It is neither without a 
special purpose nor for the mere purpose of subsequent 
descent. Hence those who have done evil actions do 
not go there. Those who perform sacrifices rise to the' 
Chandraloka not any other persons. 

Aar oha- Avar ohau : Ascent and descent, i. e., coming 
to worldly existence (ascent) and going to still nether 
•regions (descent). This is the interpretation of Sri 
Madhwacharya. 

III. 1.14 ^ II 

Smaranthi Cha 305- 

The Smritis also declare thus. 

Smaranthi The Srutis declare. Cha : also. 

Description of the journey of persons doing evil 
«deeds is continued in the Sutra. 

The Smritis also declare the same fate of the sinners. 
The Smritis also declare that the evil doers come 
within the clutches of Yama. Manu, Vyasa and others 
sqy that those who do evil deeds go to hell and suffer 
^ere. , In the Bhagavata it is said “The sinners are 
quickly carried to the abode of Yama by the path of 
sinners, on which they travel with great pains, 
constantly rising and falling, tired and swooning. 
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Manu and Vyasa declare that in the City Samyamana* 
evil deeds are requited under the rule of Yama. 

III. 1.15 srf^ ^tgii 

Apicha saptha 306. 

Moreover there are seven (heUs) 

Apicha also, moreover Saptha the seven (hells). 

Particulars of the abode of Yama are given. Smritii 
mentions seven hells which serve as places of torture 
for the evil doers. The temporary hells are Raurava^ 
Maharaurava, Vanhi, Vaitarani and Kumbhika. The 
two eternal hells are Tamisra (darkness) and. 
Andhatamisra (blinding darkness). 


III. 1.16 



Thathraapi cha thadvyaapaaraaih avirodhah 


307. 


And on account of his (Yama’s) control even there 
( in those hells) there is no contradiction. 

Thathra there (in those hells)* Api also, even. Cha : and 
Thad'i>) aapaaraath on account of his (Yama’s) control Avirodhah : 
no contradiction. 

The same topic continues in this Sutra. The 
Poorvapakshin or objector says : According to t^^e 
Sruti the evil-doers undergo punishment from the 
hands of Yama. How is this possible in the seven hells 
called Raurava, etc., which are superintended by 
Chitragupta and others ? This Sutra refutes the 
objection. 
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There is no contradiction as the same Yama is the- 
chief ruler in those seven hells also. Chitragupta and 
others are only superintendents and Lieutenants 
employed by Yama. They are all under Yama’s 
government or suzerainty. Chitragupta and others are 
directed by Yama. 


III. 1. 17 ^ si^dcsrirjji 

Vidyaaharmanorithi thu prakruthathvaath 30S^ 

But (the reference is to the two roads) of knowledge 
and work, those two being under discussion. 

Vidyaakarmanoh Of knowledge and work. Ithi thus Thu 
but only. Prakruthathvaath : On account of these being the subject 
under discussion. 

But the sinners never go to heaven because the 
topic relating to the two paths in the Chhandogya 
Upanishad is confined to men of knowledge and men 
of work. It has no reference to evil-doers. The 
different journeys of the departed , souls to the other 
world through the two roads or paths described in the 
Panchagni Vidya of Chhandogya Upanishad are the 
results of Knowledge (meditation) and religious 
sacrifices according as they were practised in life ; 
because these two are the subjects under 
discussion. 

The Sruti says that those who do not go by means, 
of Vidya along the path of Devayana to Brahmaloka or 
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by means of Karma along the path of Pitriyana to 
Chandraloka arc bom often in low bodies and die often. 
If you say that evil-doers also go to Chandraloka that 
world will get overfull. But you may reply that there 
will be souls going out from there to the earth. But 
then the Sruti text clearly says that the evil-doers do 
not go there. 

The evil-doers go to the third place and not to 
heaven. The Sruti passage says “Now those who 
go along neither of these ways become those small 
creatures continually returning of whom it may 
be said ‘Live and die’. Theirs is a third place. 
Therefore the world never becomes full” Chh. Up. 
5 - 10 - 8 . 

The word ‘but’ in the Sutra refutes a doubt that 
arises from a text from Kaushitaki Upanishad, ‘That 
all departed go to the Chandraloka.’ The word ‘all’ 
has to be taken as referring only to those who are 
qualified, who have performed good deeds. All eligible 
souls only go to Chandraloka. It does not include evil 
doers or sinners. 

The word ‘but’ sets aside the view propounded by 
the objector. If the sinners do not go to the world 
of moon or Chandraloka, then no new body can be 
produced in their case ; because there is no fifth 
oblation possible in their case and the fifth oblation 
depends on one’s going to the sphere of moon. 
Therefore all must go to the Chandraloka in order to 
get a new body. This objection is answered by the 
next Sutra. 



CHAPTER III— SECTION 1. 19 


III. 1.18 sr ^5?)% \l 

Na thrutheeye thathhopalabdheh 3€9 

Not in (the case of) a third place, as it is thus 
declared in the scriptures. 

Na . not. Thrutheeye . in the third. Thathhaa ; so thus* 
Vpalahdheh it being perceived or seen to be. 

The fifth oblation is not necessary in the case of 
those who go to the third place, because it is thus 
declared in the scriptures. 

The rule about the five oblations does not apply in 
the case of evil-doers or sinners because they are bom 
without the oblations. The Sruti says, “Live and die’- 
That is the third place”. That is to say these small 
creatures (flies, worms etc.,) are continually being 
born and are dying. The sinners are called small 
creatures because they assume the bodies of insects, 
^nats etc. Their place is called the third place, because 
it is neither the Brahmaloka nor the Chandraloka. 
Hence the heaven world never becomes full, because 
these sinners never go there. Moreover, in the 
passage, “In the fifth oblation water is called man” 
the water becomes the body of a man only, not of an 
insect or moth etc. The word ‘man’ applies to the 
human species only. 

III. 1.19 ^ U 

Smaryathepi eha loke 310 

And (moreover the) Smritis have recorded also 
<that) in this world (there had been cases of birth 
without the course of five oblations). 

B.S— 3 
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Smaryathe : is stated in Smntis. Apt : also* , Cha : and» 
Lohe : in the world. 

The argument commenced in Sutra 17 to refute the 
objections raised in Sutra 12, is continued. 

There are, moreover, traditions, apart from the 
Vedas that certain persons like Drona, Dhrishtadyumna, 
Sita, Draupadi and others were not born in the ordinary 
way from mother’s womb. In their cases there was 
wanting the fifth oblation which is made to the woman. 
In the case of Dhrishtadyumna and others, even two of 
the oblations, vis., the one offered into woman and the 
one offered into man, were absent. Drona had no 
mother. Dhrishtadyumna had neither father . nor 
mother. Hence in many other cases also, procreation 
or birth may be supposed to take place independently 
of oblations. The female crane conceives without 
a male. 

The five oblations, are not absolutely necessary for 
a future birth. The rule about the five oblations is not 
universal. It applies only to those who do sacrifices. 
Therefore the sinners need not go to heaven. 

The five ablations have nothing to do with the 
third way, i. e., die and be born in low bodies. They 
refer only to human births in the case of souls who 
ascend and then descend. In the case of others 
embodiment may take place in a manner 'other than 
through wombs. 

By the particle ‘Cha’ (and) the Sutrakara shows that 
tiife observation of the world -is also one corroborated 
by Smriti. 
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III. 1.20 II 

Darsanaachha 311^ 

Also on account of observation. 

Darsaanaath : on account of observation. C7ia : also, and 

The argument commenced in Sutra 17 is continued. 

It is also observed that of the four classes of organic 
beings, namely viviparous animals, oviparous animals, 
animals springing from heat and moisture and beings 
springing from germs (plants)— the last two classes are 
produced without sexual intercourse, so that in their 
case the number of oblations is of no consequence. 

The Poorvapakshin or objector says, “The Sruti 
passage speaks only of^ , three classes of beings ‘That 
which springs from an egg (Andaja), that which springs 
from a living being ‘(Jeevaja) and that which springs 
from a germ (Udbhijja)’ Chh. Up. VI 3-1.” How then 
can it be maintained that there are four classes ? The 
following Sutra gives a reply to this objection. 

III. 1.21 11 

Thrutheeyasabdaavarodhah SamsoJcojasya 812. 

The third term (i. e. plant life) includes that whicK 
springs from, heat and moisture, 

Thrutheeya sabda : the third term. Avarodhah inclusion. 
Samsohajoiyq, : of that which springs from heat and moisture. 

The two classes spring from earth or water, from' 
something stable-. They both' getminate one from the 
earth and the.other from water. It makes no difference 
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ibecause that which springs from moisture is included in 
tthe place of plant life (Udbhijjam). There is similarity 
between Swedaja and Udbhijja. Heiice there is no 
•contradiction. Those which are born of sweat are 
called Swedaja. Swedaja and Udbhijja are not born of 
wombs. The word Udbhijjam literally means born by 
bursting through. The plants burst through the earth. 
The sweat-bom burst through the water. Thus the 
origin of both is similar, for both are born by bursting 
through. 

Thus the evil doers do not go to heaven. Only 
those who perform sacrifices go to heaven. This is the 
settled conclusion. 


SaabhaaTjaapatbyadhikaranam : (Adbikarana) 4. 

The Soul on its descent from the Chandraloku does 
mot become identified with ether, etc., but attains a 
similarity 6f nature. 


m 1.22 



Thathsaabhaavyaepaththirupapaththeh 


313 


(The Soul when coming down from the sphere of 
moon) attains similarity of nature with them, (i. e., 
•with ether, air, etc.,) as this only is possible. 

Thath Saabhaaryaapaththih : Attainment of a similarity of 
mature with them. VpapatktJith : being reasonable. 

The way of descent of the individual soul from the 
sphere of the moon is now discussed. The Sruti 
declares, “They return again the way they went, to 
the ether, from the ether to the air. Then the 
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sacrificer having become air becomes smoke, having 
become smoke he becomes mist, having become mist, 
he becomes a cloud, having become a cloud he rains 
down” Chh. Up. V-10. 5 & 6. 

Now a question arises whether the soul 
actually becomes identical with ether, etc., or simply 
resembles them. 

This Sutra says that the souls do not attain identity 
with them, because it is impossible. It is not possible 
that one thing should become another in the literal 
sense of the word. One substance cannot become 
another. If the souls become identical with ether, they 
could no longer descend through air. The souls become 
only like ether, air, etc. They assume a subtle form 
like ether, come under the influence or power of air 
and get mixed with or connected with smoke etc. 
The attaining to the state of being smoke, etc., is but 
moving along with them when thfey are in motion, 
stopping while they stop, entering into them and 
becoming as light as they are. Therefore the passage 
means that the souls become similar to Akasa, air, 
etc., but not identical. 

Naathichiraadhikaranam ; Topic (Adhikarana) 5. 

It takes only a short time for the descent of the souU 

III. 1.23 

Naathiehirena Viseshath 314, 

(The soul passes through the stages of its descent)! 
in a not very long time ; on account of the special 
statement. 
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Na ; not. Aihichirma : in a very long time. Viseahaath : 
"because of special statement .of Sruti. 

The discussion on the soul’s way of descent is 
continued. Next arises the question, does the soul 
in its descent through ether down to rain, stay at each 
stage for a very long time, or passes through it quickly. 
The Poorvapakshin or the opponent says, ‘There being 
nothing to define the time of his stay, it remains 
indefinitely long at each stage.’ This view is set aside 
by this Sutra. This Sutra says that the soul passes 
through them quickly. This is inferred from the 
■circumstance of the text making a special statement. 

The Sruti says ‘Having become a cloud he rains 
down. Then he is born as rice and corn, herbs and 
trees, sesamum and beans. From thence the escape 
is beset with many difficulties. For whoever the persons 
may be that eat the food, and beget offspring, he 
henceforth becomes like unto them.’ Chh. Up. V-10-5. 

The Soul’s journey, through the stages of the ether, 
the air, the vapour or smoke, the mist, the cloud 
and the rain, takes a shorter time than his passing 
through the stages of com, semen, foetus, which takes 
a much longer time or hard suffering, as there is the 
special statement in Sruti, that after its entrance into 
a corn the escape is beset with much greater difficulty 
.and pain. 

The Sruti says “The Souls enter into rice” and adds 
“from thence the escape is beset with more difficulty 
and pain.” There is a hint here that the escape from 
the previous states or earlier stages is easy and pleasant 
and attained quicldy. 
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“He who has begun to descend will enter the 
mother’s body (womb) before a year passes since 
starting, though wandering through different places”. 
Naradeeya Purana. 


Aoyaadhishtithaadhikaranam : Topic (Adhikarana) 6. 

When the souls enter into plants etc-, they only cling 

to them and do not themselves become those species. 

(Sutras 24-27) 

111,1.24 

Anyaadhishtitheshu poorvavadabhilaapaath 315 

(The descending soul enters) into (plants) animated 
other (souls), as in the previous cases, on account of 
scriptural declaration. 

Anyaadhishtitheshu : Into what is possessed or occupied by 
another Poorvavath • like the previous cases. Abh%laapaath : 
on account of the scriptural statement. 

The discussion on the way of descent of the 
individual soul is continued. 

In the description of the soul’s descent, it is said 
‘then they are born as rice and corn, herbs and beans.’ 
Now a doubt arises, are these souls descending with a 
remnant of their Karmas, themselves bom as rice, 
corn, etc., or do they merely cling to those plants, etc. 

The Poorvapakshin hoHs that they are born as rice, 
corn, etc , and enjoy their pleasures and pains on 
account of the remainder of works still attaching to 
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them and do not merely cling to them. The condition 
of a plant may be a place of enjoyment of the fruits of 
actions. Sacrifices which entail killing of animals may 
lead to unpleasant results. Hence the word ‘born’ 
is to be taken literally. 

This Sutra refutes this view. The souls are merely 
connected with rice and plants which are already 
animated by other souls and do not enjoy there 
pleasures and pains as ‘in previous cases’. As' the 
Souls becoming air, smoke, was decided to mean only 
that they become connected with them, so here also 
their becoming rice, etc., merely means that they 
become connected with those plants. Because in these 
stages there is no reference to their Karma, just as in 
the earlier stages of ether etc. They enter these plants 
independently of their Karma. They do not enjoy 
pleasure and pain while they abide there. The souls 
use the rice and plants as their halting station without- 
being identified with it, as it is expressly stated in Sruti 
to be a passing stage, like the previous stages of ether, 
air etc. They do not lose their identity. The souls 
are not born there for the purpose of retributive 
enjo 5 mient. Where real birth takes place and experience 
of pleasure and pain, the fruits of actions begins, the 
text refers to the operation of Karma as in “Those 
whose conduct has been good will quickly attain a 
good birth” Chh. Up. 5-10-7. 

Further if the word ‘born’ is taken in its literal sense, 
then the souls which have descended into the rice- 
plants and are animating them would have to leave 
them when they are reaped, husked, cooked and eaten. 
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When a body is destroyed the soul that animates it 
abandons it. 

Therefore the descending souls are merely outwardly 
connected with the plants animated by other souls.. 
They abide till they attain the opportunity for a 
new birth. 

III. 1.25 

Asuddhamithi cheth na sahdaath 316. 

If it be said that (sacrificial work is) unholy, (we 
say) not so, on account of scriptural authority. 

Asuddham : unholy. Ithi : so, thus. Cheth : if. Na : no, not so. 
(the objection cannot stand). Sabdaath : on account of the word, 
on account of the scriptural authority. 

An objection to Sutra 24 is raised and 
refuted. 

An objection may be raised that the sacrificial work, 
such as the Jyothishtoma sacrifice and the like where 
animals are killed is unholy. Therefore its result may 
cause the sacrificer to be actually born as a corn or a 
plant as penalty for his cruel action. Such objection 
is groundless, because the killing of animals in sacrifices 
causes no demerit as it is sanctioned by the 
scriptures. 

The sacrifices are not impure or sinful because the 
scriptures declare them to be meritorious. The 
scriptures alone can tell us what is Dharma and what 
Adharma, what is holy and what is unholy. Our 
knowledge of what is duty and the contrary of duty 
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depends entirely on Sastras, because these are 
Ateendriya, i. e., beyond sense perception and there 
is in the case of right and wrong an entire want of 
binding rules as to place, time and occasion. What in 
one place, at one time on one occasion is performed 
as a right action, is a wrong action in another place, 
at another time, on another occasion. Therefore no 
one can know without a scripture, what is either right 
or wrong. No doubt the scripthre says that one must 
not cause injury (Maa himsyaath sarva bhutaani-let 
not any animal be injured (killed). That is the 
general rule. ‘Let him offer an animal sacred to 
Agnishoma’ is an exception. General rule and exception 
have different spheres of application. They have 
different scopes, settled by usage, and so there is no 
conflict between them. 

Therefore we conclude that the souls become 
enclosed in plants when scripture says that the 
descending souls from the Chandraloka become 
plants. They are perfectly unconscious in these 
stages. 


HI. 1.26 U 

Bethah sigyogoihha 31 7. 

Then (the soul gets) connected with him who 
performs the act of generation. 

Beihaah : One who ejects the seminal fluid. Yoga : connection 
with* Athha : then, afterwards. 
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The discussion on the way of descent of the soul is 
continued. What becomes of the Soul after its 
clinging to the plants is now mentioned. 

Chhandogya text declares “For whoever eats the 
food and performs the act of generation, that again 
he (the soul) becomes” (V-10-6.) Here again the 
Soul’s ‘becoming, i. e., he who performs the act of 
.generation cannot be taken in its literal sense, because 
a man is able to procreate when he attains puberty. 
We have to understand that the soul gets connected 
with one who performs the act of generation. We 
again infer from this that the soul’s becoming a plant 
merely means its entering into connection with the 
plant and not actual birth as such. 

The soul after having entered into a corn or a plant 
becomes connected to him who eats the corn, or the 
fruit and performs the act of copulation. In every 
stage of its passage it retains its distinctive identity from 
the bodies with which it may be connected. 

Whenever one eats the food, whenever one performs 
the act of coition, the descending soul becomes again 
that food and that semen. The soul remains in him 
in copulation only till he enters into the mother’s 
wemb, with the semen injected. He has a touch with 
the seminal fluid created by eating such grain and 
ultimately attains a body in wombs. The soul does not 
Teally take the form of and become identical with its 
procreator, because one thing cannot take the form of 
another thing. If it were to become literally the 
procreator, then there would be no possibility of the 
■soul’s getting another body. 
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III. 1.27 

Yoneh Sareeram 318^ 

From the womb a (new) body (springs). 

Yoneh : from tha womb. Sareeram : the body. 

The discussion on the nature of the descent of the 
soul is concluded here. 

After having passed through the various preceding 
stages, the soul at last enters into the womb of the 
mother. He attains a fully developed human body in 
the womb of the mother which is fit for experiencing 
the fruits of the remainder of works. The family in 
which it is to be born is regulated by the nature of 
this remainder as mentioned in Chh. Up. V-10-7. “Of 
these, those whose conduct here has been good will 
quickly attain some good birth, the birth of a Brahmana, 
or a Kshatriya or a Vaisya. But those whose conduct 
here has been bad will quickly attain an evil birth, 
the birth of a dog, or a hog, or a Chandala”. 

Thus it has been clearly shown that the soul 
becomes plant, ^tc., in the same sense as it becomes 
ether etc. 

The whole object of teaching this law of incarnation, 
is that you should realise that the Atman or the 
Absolute alone is the highest bliss. This Atman alone 
must be your sole object of quest. You should get 
disgusted with this world of pain and sorrow and 
develop dispassion and discrimination and try earnestly 
to attain the eternal bliss of the Absolute. 
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O ignorant man ! O foolish man ! O miserable 
man ! O deluded soul I Wake up from your long 
slumber of ignorance. Open your eyes. Develop the 
four means of salvation and attain the goal of life, the 
aummym bonum right now in this very birth. Come 
out of this cage of flesh. You have been long imprisoned 
-in this prison house of body for time immemorial. You 
have been dwelling in the womb again and again. Cut 
the knot of Avidya and soar high in the realms of eternal 
bliss. 


Thus ends the first Pada (Section 1) of the third 
Adhyaya (Chapter III) of the Brahma Sutras 
or the Vedanta Philosophy. 



CHAPTER III 
Section 2 


INTRODUCTION 


In the preceding Pada or section the passage of the 
soul to different spheres and its return has been 
explained in order to create dispassion or disgust in 
people who perform sacrifices to obtain heaven. If 
they have a clear understanding of the fate of the soul 
they will naturally develop Vairagya and will strive to 
attain Moksha or the final emancipation. 

This section starts with the explanation of the 
soul’s different states, viz , waking, dream, deep sleep. 
The three states of the soul will be shown to be 
merely illusory and the identity of the individual soul 
and the Supreme Soul will be established. 

A knowledge of the three states, viz., waking, 
dreaming and deep sleep, is very necessary for the 
students of Vedanta. It will help them to understand 
the nature of the fourth state, viz., Turiya or the state 
of superconsciousnesss. For a student of Vedanta, the 
waking state is as much unreal as the dreapi state. 
The state of deep sleep intimates that the nature of 
the Supreme Soul is Bliss and that Brahman is one 
without a second and that the world is unreal. 
Vedantins make a study of the four states very carefully. 
They do not ignore dream and deep sleep states, 
whereas the scientists draw their conclusions from the 
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experiences of the waking state only. Hence, their 
knowledge is limited, partial and incorrect. 

In the last section the waking state of the soul has 
been fully dealt with. Now its dream state is taken up 
for discussion. 

In order to make the students understand the true 
significance of the Maha-Vakya or the great sentence 
of the Upanishad “Tat Twam Asi” — “Thou art That", 
this section explains the true nature of “That” and. 
“Thou”. 


SYNOPSIS 

This section starts with the explanation of the 
states of dream, deep sleep and so on. Then it discusses 
the two-fold nature of Brahman, one immanent and. 
the other transcendent. Lastly it deals with the- 
relation of Brahman to the individual soul as well as 
to the world. 

Adhikarana — I : (Sutras 1-6) treats of the soul in. 
the dreaming state. The vision in dreams is of a. 
wonderful character. According to Sri Sankara the 
three first Sutras discuss the question whether the 
creative activity attributed to the Jiva or the individual 
soul in some Sruti texts produces objects as real as 
those by which the sbul in ' the waking state is 
surrounded or not. 

Sutra d: says that the creations of the' dreaming 
soul are mere “Maya” or illusion -as they do not fully 
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•exhibit the nature or character of real objects, as they 
are wanting in the reality of the waking state. 

Sutra 4 : intimates that dreams, although mere 
Maya, yet have a prophetic quality. Some dreams are 
-indicative of future good or bad. 

Sutras 5 and 6 : say that the soul, although it is' 
identical with the Lord, is not able to produce in dreams 
-a real creation, because its knowledge and power are 
obscured by its connection with the gross body. The 
rulership is hidden by ignorance in the Jiva state. It is 
not possible for the individual soul to dream a good or 
a bad dream according to his own choice as he in 
his present state of bondage is ignorant of the future. 

Adhikarana — II : (Sutras 7-8) teaches that the soul 
abides within Brahman in the heart in the state of 
■deep sleep. 

Adhikarana — III : (Sutra 9) gives reasons to assume 
that the soul awakening from sleep is the same that 
went to sleep. What has been partly done by a person 
before going to sleep is finished after he wakes up. 
He has also a sense of self-identity. He has memory 
■of past events. He has memory in the shape of T am 
■the person who had gone to sleep and who have now 
awakened.’ 

Adhikarana— IV (Sutra 10) explains the nature of 
a swoon. It intimates that swoon is half death and 
half deep sleep, a' mixture of these two states. 

Adhikarana— V : (Sutras 11-21) intimate the nature 
•of Supreme Brahman in which the individual soul is 
.merged in the state of deep sleep. 
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Sutra — 21 : declares that Brahman is devoid of 
•distinctive attributes (Nirvisesha). Brahman with 
attributes is only for the sake of Upasana or pious 
worship of devotees. It is n®t its real nature. 

Sutra— 12 : declares that every form due to limiting 
•adjunct is denied of Brahman. In every passage of Sruti 
identity is affirmed. The Supreme Truth is Oneness. 
Separateness is for devotion. There is only one Infinite 
formless essence or Principle in reality. 

Sutra — 18 : says that the whole universe characterised 
by enjoyers, things to be enjoyed and a ruler has 
•Brahman for its true nature. 

Sutra — 14 : says that the assumption of diversity or 
^plurality is objectionable. Brahman is destitute of 
•all forms. 

Sutra — IS ; says Brahman appears to have forms, as 
ft were. This is due to its connection with its unreal 
limiting adjuncts, just as the light of the sun appears 
straight or crooked, as it were, according to the nature 
of the thing it illumines. 

Sutra — 16 : says that the Sruti (Brihadaranyaka) 
•expressly declares that Brahman is one uniform mass of 
•consciousness or intelligence and has neither inside 
•nor outside, 

Sutra — ^2 7 : says the other scriptural passages and 
the Smriti also teach that Brahman is without 
•attributes, 

Sutra — 18 : declares that just as the one luminous 
•sun when entering into relation to many different 
waters is himself rendered multiform by his limiting 
adjuncts, so also the one Unborn Brahman. 

B. S— 4 
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Sutra — 19 : Here the Poorvapakshin objects. 
There is no similarity of the two things compared as 
in the case of Brahman any second thing is not 
apprehended or experienced like water. Brahman is 
formless and all-pervading. It is not a material thing. 
Sun has a form. It is a material thing. Water is 
different from the sun and is at a distance from the sun. 
Hence the sun may be reflected in the water. 

Sutra — 20 : The objection raised in Sutra 19 is 
refuted. The similarity is only in point of the 
participation in the distortion and contortion, in increase 
and decrease of the image reflected. Brahman partici- 
pates as it were in the attributes and states of the body 
and other limiting adjuncts with which it abides. Two 
things are compared with reference to some particular 
points or features only. 

Sutra — 21 : says the scriptures declare that the 
Atman is within the Upadhis or limiting adjuncts. 

Adhikarana — VI : (Sutras 22-30) teaches that the 
clause “neti, neti” — “not this, not this” in Brihadaranyaka 
Upanishad II. 3. 6 denies the gross and subtle forms of 
Brahman given in Bri. Up. II. 3. 1 and not Brahman 
itself. 

Sutras — 23-26 : further dwell on Brahman being in 
reality devoid of all distinctive attributes which are 
entirely due to the limiting adjuncts or Upadhis. 

Sutras — 27, 28 : express the views of the Bhedaabhe- 
davadins. They say there is difference as well as 

m 

non-difference between the individual soul and Brahman. 
The separateness and oneness is like a serpent in 
quiescence and motion. 
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Sutra— 29 ; This Sutra refutes the view of the 
Bhedaabhedavadins and establishes the final truth which 
has been declared in Sutra 25 viz., that the difference- 
is merely illusory due to fictitious limiting adjuncts and 
identity or non-difference is the reality. 

Sutra — §0 : Sutra 29 is confirmed. The Sruti in fact 
expressly denies separateness. 

Adhikara?ia — VII : (Sutras 31-37) explains that 
Brahman is one without a second and expressions which, 
apparently imply something else as existing are only 
metaphorical. 

Brahman is compared to a bridge or a bank or 
causeway not to indicate that He connects the world 
with something else beyond Him but to show that He 
is the protector of the worlds and is also like a causeway, 
the support of the individuals while crossing over this 
ocean of life. 

He is conceived to be symbolised and located in a 
limited space for facility of meditation on the part of 
those who are not very intelligent. 

Adhikarana—VIII : (Sutras 38-41) intimates that 
the fruit of actions is not as Jaimini thinks, the 
independent result of actions acting through Apoorva, 
but is dispensed by the Lord. The Lord who is 
all-pervading is the bestower of fruits of actions, 
according to merits and demerits. 
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Sandhyaadhikaranani : Topic (Adhikarana) 1. 

The soul in the dream state- 
(Sutras 1-6) 

OI. 2.1 ^ k H 

Sandhye Srishtiraaha hi 3 ig, 

In the intermediate stage (between waking and deep 
sleep, there is (a realj creation ; because (the Sruti) 
says so. 

Sandhye : in the intermediate stage (between, waking and deep 
sleep, e., m the dream state). Srishtih : (there is real) creation. 
Aaha : (Sruti) says so. Hi : because. 

The state of dream is now considered. 

Sutras 1 and 2 are Poorvapaksha Sutras and set out 
the view that what we see in dreams are true creations 
because of the word ‘Srijate’ (creates). 

The word ‘Sandhya’ means dream. It is called 
‘Sandhya’ or the intermediate state because it is midway 
between waking (Jagrat) and the deep sleep state 
(Sushupti). That place is called the intermediate 
state or place because it lies there where the two 
worlds or else the place of waking and the place of 
deep sleep join. 

Scripture declares, “when he falls asleep, there are 
mo chariots, in that state, no horses, no roads, but he 
himself creates chariots, horses and roads, etc.” (Bri. 
Up. IV. 3-9-10). Here a doubt arises whether the 
-creation which takes place in dreams is a real one 
<Paramarthika) like the creation seen in the waking 
state or whether it is illusory (Maayaa). 
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The Poorvapakshin holds that in the dreaming state 
there is a real creation. 

In that intermediate state or dream the creation 
must be real, because scripture which is authoritative 
declares it to be so, “He (the individual soul) creates- 
chariots, horses, roads,” etc. We, moreover, infer this- 
from the concluding clause, “He indeed is the creator”" 
(Bri. Up. IV. 3. 10). 

Further there is no difference between the 
experience of the waking state and that of the dream 
state. Atman in dream gets pleasure by going in a car,, 
hearing music, seeing pleasure-sights and eating 
sumptuous food even as in the waking state. 

Hence the creation of the dream state is real and 
originates from the Lord Himself, just as ether, etc., 
sprang from Him. 

III. 2.2 4%35n^u 

Nirmaataatram GhaiJee, Putraadayaseka 820 - 

And some (the followers of one Sakha, namely, the 
Kathakas) (state that the Supreme Lord is the) 
Creator ; sons, etc., (being the lovely things which He 
creates). 

Nirmaaiauram : creaJ:or» the shaper^ the builder, the maker. 
€ha : and, moreover. ETce : some (followers of the particular 
Sakhas of the Vedas). Putradayah z sons, etc. Gha : and, also. 

The Poorvapakshin or the opponent gives a further 
argument to show that the creation even in dreams is 
by the Lord Himself, “He who is awake in us while 



BRAHMA SUTRAS 


we are asleep, shaping one lovely thing after another, 
i:hat is Brahman” (Kath. Up. II. 5. 8). 

‘Kama’ (lovely things) in this passage means sons, 
•etc., that are so called because they are beloved. The 
term ‘Kama’ does not denote mere desires. It is used 
in this sense in the previous passage also, such as 
“Ask for all Kamas according to thy wish” (Kath. 
■Up. I. 1. 25). That the word Kama there means sons, 
etc., we infer from Kath Up. I. 1. 23, where we find 
these Kamas described as sons and grandsons, etc. 

Even in dreams the Lord Himself creates just as in 
the case of the waking state. Therefore the world of 
dreams is also real. 

The scripture declares “This is the same as the place 
of waking, for what he sees while awake the same he 
sees while asleep” (.Bri. Up. IV. 3. 14). Hence the 
world of dreams is real. 

To this we reply as follows. 

HI. 2.3 g li 

Maayaamaatram tu, Kaartsnyenaanabhivyaktaswa- 
.roopatvaat 821 , 

But it (aiz., the dream world) is mere illusion on 
account of its nature not manifesting itself with the 
totality (of the attributes of reality). 

Maayaamxdtram : mere illusion. Tu : but. Kaartsnyena : 
“entirely, fully* Anahhivyaktmw%roojy%tv(i(jd : on account of its 
nature being unmanifested . 

The thesis adduced in Sutras 1 and 2 is now- 
criticised. 
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The word ‘tu’ — but, discards the view expressed by 
the two previous Sutras. The world of dreams is not 
real. It is mere illusion. There is not a particle of 
reality in it. The nature of the dream-world does not 
agree entirely with that of the waking world with 
respect to time, place, cause and the circumstance of 
non-refutation. Hence the dream world is not real 
like the waking world. 

In the first place there is in a dream no space for 
chariots and the like, because those objects cannot 
possibly find room in the limited confines of the body. 
If you say that the soul goes out and enjoys objects, 
how can it go hundreds of miles and return within a 
few minutes ? 

In a dream the soul does not leave the body ; 
because if it did, then one who dreams of having gone 
to London would find himself there on waking, while 
he went to sleep in Bombay. But as a matter of fact, 
he awakes in Bombay only. 

Further while a man imagines himself in his dream 
going in his body to another place, the by-standers see 
the very same body lying on the cot. 

Moreover a dreaming person does not see in his 
dream other places such as they really are. But if he 
in seeing them did actually go about, they would appear 
to him like the things he sees in his waking state. 

Sruti declares that the dream- is within the body, 
‘ But when he moves about in dream, he moves about 
according to his pleasure within his own body.” f^Bri. 
Up. II. 1. 18). 
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In the second place we notice that dreams are ins 
conflict with the conditions of time. One man who is 
sleeping at night dreams that it is day. Another man: 
lives during a dream which lasts for ten minutes only, 
through fifty years. One man secs at night an eclipse 
of the sun in his dream. 

In the third place, the senses which alone can bring: 
the sensation of sight etc., are not functioning in dream. 
The organs are drawn inward and the dreaming person 
has no eyes to see chariots and other things. How 
can he get in the twinkling of an eye materials for 
making chariots and the like ? 

In the fourth place the chariots etc., disappear on 
waking. The chariots etc., disappear even in the 
course of the dream. The dream itself refutes what 
it creates, as its end contradicts its beginning. The 
chariot is suddenly transferred into a man, and a mans 
into a tree. 

Scripture itself clearly says that the chariots, etc.,, 
of a dream have no real existence. “There are no> 
chariots in that state, no horses, no roads, etc.” 

Hence the visions in a dream are mere illusion. 

The argument that the dream-world is real, because 
it is also a creation of the Supreme Lord like this, 
waking world is not true, because the dream world is. 
not the creation of the Lord, but of the individual 
soul. The Sruti declares “When he dreams he himself 
puts the physical body aside and himself creates a 
dream body in its place” Bri. Up, IV. 3. 9. This 
passage of the Sruti clearly proves that it is the 
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individual soul who creates the dream world and not 
the Lord. 

III. 2.4 ^ rfe; U 

Soochakaseha hi SruteraachaJcahate cha tadvidah 822. 

But (though the dream-world is an illusion), yet it 
is indicative (of the future), for (so we find) in ther 
Sruti, the dream- experts also declare this. 

Soochoha : indicative, suggestive. Cha : moreover, and. Hi t 
because, as, for. Sruteh : from the Sruti. AachaJcskate : say, 
affirm. Cha : also. Tadvidah : dream-experts, those who know 
the secrets of dream. 

An argument in support of Sutra 3 is given. 

The word ‘Tadvid’ or expert means those who know 
how to interpret dreams such as Vyasa, Brihaspati, anc£ 
the rest. 

Well then, as dreams are mere illusion, they do not- 
contain a particle of reality ? Not so we reply ; 
because dreams are prophetic of future good and bad 
fortune. For scripture says "When a man engaged 
in some sacrifice undertaken for a special wish sees in: 
his dreams a woman, he may infer success from that 
dream- vision ” (Chh. Up. V. 2. 8). Other scriptural 
passages declare that certain dreams indicate speedy 
death, e. g.^ "If he sees a black man with black teeth, 
that man will kill him." 

Those who understand the science of dreams 
maintain that to dream of riding on an elephant 
and the like is lucky while it is unlucky to dream of 
riding on a donkey.” “Whatever a brahmin or a 
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god, a bull or a king may tell a person in dream, will 
doubtless prove true.” 

Sometimes one gets Mantras in dream. Lord Siva 
taught Viswamitra in dream the Mantra called 
Ramaraksha. Viswamitra exactly wrote it out in the 
morning, when he awoke from sleep. 

In all these cases the thing indicated may be real. 
The indicating dream however, remains unreal as it is 
refuted by the waking state. The doctrine that the 
dream itself is mere illusion thus remains uncontradicted. 

The word creation in dream in the first Sutra 
is used in a secondary and figurative sense. The 
soul’s good and bad deeds bring about pleasure and 
pain enjoyed during dream, by means of dream- 
experiences. In the waking state the light of the 
soul operates along with the light of the sun to bring 
about experiences. The dream state is referred to, to 
show the self-activity of the soul even after the 
senses are shut off and there is no operation of external 
light. It is this fact that is the primary teaching. 
The reference to creation in dreams is secondary. 

The world of dreams is not real in the same sense 
as the world consisting of ether is real. We must 
remember that the so-called real creation with its 
ether, air, etc., is not absolutely real. The world of 
ether, e|;c., vanishes into nothing when the individual 
soul realises its identity with the Supreme Soul. 

The dream-creation, however, is stultified, every day. 
That the dream is mere illusion has therefore to be 
understood very clearly and decisively, 
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HI. 2.5 u 

Paraabhidhyaanaattu tirohitam Tab® hyasya handha- 
viparyayau. 323. 

But by meditation on the Supreme Lord, that which 
is hidden (by ignorance, viz., the equality of the Lord 
and the soul becomes manifest), because from him (the 
Lord) are its (the soul’s) bondage and freedom. 

Paraabhidhyaanaat : by meditation on the Supreme Lord Tu : 
‘but. Tirohitam : that which is hidden. Tatah : from Him (the 
Lord). Hi : for. Asya : his, of the individual soul. Bandhavi^ 
paryayau : bondage and its opposite, i. e , freedom. 

The Poorvapakshin or the opponent says : The 
individual soul is a part (Amsa) of the Supreme soul, 
just as a spark is a part of the fire. Just as fire and 
spark have in common the powers of burning and giving 
light, so also the individual soul and the Lord have in 
common the powers of knowledge and rulership. 
Therefore the individual soul may by means of his 
lordship create in the dreaming state chariots and the 
like at will (Sankalpa) like the Lord. 

This Sutra refutes it and says that the soul now is 
different from the Lord on account of Avidya or 
ignorance. The rulership is hidden by ignorance in the 
Jiva state. It becomes manifest only when in the state 
of meditation on the Lord. This ignorance is dispelled 
by the knowledge, “I am Brahman”, just as through the 
action of a strong medicine the power of sight of the 
blind man becomes manifest. 

The Sruti declares “when that God is known all 
fetters fall off ; sufferings are destroyed and birth and 
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death cease. From meditating on Him there arises, 
on the dissolution of the body, a third state, that of 
universal Lordship ; he who is alone is satisfied”- 
(Svct. Up. I. 11). Till the knowledge dawns the 
individual soul cannot create at will anything real. 

Lordship does not come to man spontaneously. It 
does not on its own accord reveal itself to all men, as. 
the bondage and freedom of the individual soul come 
from the Lord. That means : from knowledge of Lord’s 
true nature, i. e., from realisation of God .freedom 
comes : from ignorance of His true nature comes 
bondage. Till such realisation comes, where is then 
any power of creation ? 

III. 2.6 II 

Dehayogaadvaa So-pi 824, 

And that (jvim,, the concealment of the soul’s, 
rulership) also (results) from its connection with 
the body. 

Dehayogaai : from its connection with th« body. Vaa : and, or. 
Sah : that (the concealment of the soul's rulership). Api : alio, 

Sutra 5 is amplified here. 

' Such hiding of power is due to embodiment of the 
soul. The state of concealment of the soul’s knowledge 
and Lordship is due to its being joined to a body, i. e.. 
to a body, sense-organs, mind, intellect, sense-objects, 
sensations, etc., on account of ignorance. Just as fire 
is hidden in wood or ashes, the knowledge and power 
of the soul are hidden, though the Jiva is really the 
Supreme Lord. Hence the soul does not itself create- 
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If it can, it will never create unpleasant dreams. N» 
one ever wishes for something unpleasant to himself. 

The soul’s knowledge and Lordship remain hidden as 
long as he erroneously thinks himself as the body, etc., 
as long as he is under the wrong notion of not being 
distinct from those limiting adjuncts. 

Sruti declares that the soul is non-different from 
■the Lord. “It'is True, it is the Self, Thou art That, 
O Svetaketu !” But its knowledge and power are 
■obscured by its connection with the body. 

Though the dream-phenomena are like waking 
phenomena in their having relative reality. The Sruti 
itself declares that they do not really exist. As the 
dreams are due to Vasanas acquired during the waking 
state, the similarity between the dream state and the 
waking state is declared. 

From all this it follows that dreams are mere illusion. 
They fiie false. 


Tadabhaavaadhikaranam : Topic (Adhikarana) 2. 

The soul in dreamless sleep, 

(Sutras 7-8) 

III. 2.7 ^ ii 

Tadabhaavo Nadeeshu Tai Sruteh Aatmani Cha 325^ 

The absence of that (i. e.. of dreams, i. e., dreamless 
.sleep) takes place in the nerves (Nadis or psychic 
•currents) and in the self, as it is known from the Sruti 
or scriptural statement. 
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Tadobhaavmh : absence of that (dreammg), i. e., deep sleep. 
Nadeeshu : in the nerves (psychic currents) . Tat sruteh : as it is. 
Isnown from the Srutis. Aatmani : in the self. Cha * and, also. 

(JCat : about it). 

The state of dreamless deep sleep is now discussed. 

The state of dream has been discussed. We are 
now going to enquire into the state of deep sleep 
(Sushupti). 

Vanoas Sruti texts describe the soul as resting in 
deep sleep in nerves (Nadis), in Prana, in the heart, in 
itself, in Brahman or the Absolute. 

In different Sruti passages deep sleep is said to take 
place under different conditions. 

“When a man is asleep reposing -and at perfect rest 
so that he sees no dreams, then he has entered into 
these Nadis (nerves)”. (Chh. Up. VIII. 6. 3). In 
another place it is said with reference to the Nadis, 
“Through them he moves forth and rests in the region 
of the heart” (Bri. Up. II. 1. 19). Tn another place 
it is said “In these the person is when sleeping, he sees 
no dream. Then he becomes one with the -Pr ana 
alone.” (Kau. Up. IV. 20). In another place it is 
said “That ether which is within the heart in that 
he reposes” (Bri. Up. IV. 4. 22). In Chhandogya 
Upanishad it is said “Then he becomes united with 
that which is, he is gone to his self” (Chh. Up. 
VI. 8. 1). In Brihadaranyaka Upanishad it is said 
“Embraced by the highest Self he knows nothing that 
is without, nothing that is within.” (Bri. Up. IV. 3. 21). 
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“When this being full of consciousness is asleep 

lies in the ether, i. e., the real self which is in the 
heart” (Bri. Up. II. 1. 17). 

Here the doubt arises whether the Nadis, etc., 
mentioned in the above passages are independent from 
each other and constitute various places for the soul 
in the state of deep sleep or if they stand in mutual 
relation so as to refer to one place only. 

The Poorvapakshin or the opponent holds the former 
view on account of the various places mentioned serving, 
one and the same purpose. Things which serve the 
same purpose, e. g-, rice and barley do not depend 
on each other. As all the words which stand for the 
places enumerated are in the, same case, viz., the 
locative case in the texts, they are co-ordinate and 
therefore alternatives. If mutual relation was, meant 
then different case-endings would be used by the Sruti. 
Hence we conclude that in the state of deep sleep the 
soul optionally" goes to any one of those places, either 
the Nadis. or that which is, the Prana, the heart, etc. 

The Sutra refutes the view of the Poorvapakshin and 
says that they are to be taken as standing in mutual 
relation indicating the same place. The view that the 
soul goes to one or another of these is not correct. 
The truth is that the soul goes through the nerves 
to the region of the heart and there rests in Brahman. 

There is no alternative here. The assertion made 
above that we are compelled to allow option because 
the Nadis, etc., serve one and the same purpose is 
without foundation. The authority of the Srutis is 
weakened if we allow option between two statements 
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of the Sruti. If you recognise one alternative, the 
authority of the other alternative is denied. 

Further the same case is used where things serve 
different purposes and have to be combined. We say, 
e. fir., he sleeps in the palace, he sleeps on a cot.” We 
have to combine the two locatives into one as “He 
sleeps on a cot in the palace.” Even so the different 
statements have to be combined into one. “The soul 
goes through the Nadis to the region of the heart and 
then rests in Brahman.” Just as a man goes along the 
Ganges to the sea so also the soul goes through the 
Nadis to Brahman. So he attains Swarupa. 

Scripture mentions only three places of deep sleep, 
viz., the Nadis, the pericardium and Brahman. Among 
these three again Brahman alone is the lasting place of 
deep sleep. The Nadis and the pericardium, are mere 
roads leading to it. The ‘Puritat’ or pericardium is the 
covering which surrounds the lotus of the heart. 

In deep sleep the individual soul rests in Brahman, 
but there is a thin veil of ignorance between him and 
the Supreme Soul. Hence he has no direct knowledge 
of his identity with the Supreme Soul, as in Nirvikalpa 
Samadhi or superconscious state. The Sruti declares 
“He becomes united with the True, he is gone to his 
own (Self)” (Chh. Up. VI. 8). 

In the Kaushitaki Upanishad the three places are 
mentioned together. “In these the person is when 
sleeping he sees no dreams. Then be becomes one 
with the Prana (Brahman) alone”. (Chap. IV. 20). 

Therefore Brahman is the resting place of the soul 
dn deep sleep. 
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JII. 2.8 3ra:5r^SOT?tU 

Atah Prabodhosmaat 32& 

Hence the waking from that (viz.. Brahman). 

Atah : hence. Prabodhah : waking. Asmaat ; from this {L e* 
Brahman). 

The mode of waking from deep sleep is now 
■described. 

Therefore waking is coming from that state of union 
with Brahman or Atma. 

Brahman is the place of repose of deep sleep. That 
as the reason why the Sruti texts which threat of deep 
sleep invariably teach that in the waking state the 
individual soul returns to waking consciousness from 
Brahman. The Sruti declares : “In the same manner, 
any child, all these creatures when they have come 
back from the True do not know that they have come 
back from the True” (Chh. Up. VI. 10. 2). This Sruti 
passage clearly intimates that the Jiva or the individual 
soul returns from the True or Brahman to the waking 
-State and that the Jiva rests or merges himself in 
Brahman and not in the Nadis, Hita, etc., during deep 
sleep. But he does not realise his identity with 
Brahman in deep sleep as he is enveloped by the veil 
>of- ignorance. 

Brihadaranyaka Upanishad also declares “When the 
time comes for the answer to the question “whence 
■did he come back ?” (II. 1. 16), the text says, “As 
small sparks come forth from fire, thus all Pranas come 
iorth from that Self.” (H. 1. 20). 

B. S— 5 
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If there were optional places, to which the soul may 
resort, in deep sleep, the Sruti would teach us that 
it awakes sometimes from the Nadis, sometimes from the 
pericardium (Puritat), sometimes from the Self 
(Brahman). 

For this reason also Brahman is the place of deep 
sleep. The Nadis are only the gateway to Brahman. 


KarmaBusmritisliabdavidhyadhikarana: Topic (Adhikarana) 3. 

The same soul returns from deep sleep- 

ill. 2.9 II 

Sa Eva tu Karmaanusmritisabdavidhihhyah 327. 

But the same (soul returns from Brahman after deep 
sleep) on account of work, remembrance, scriptural 
text and precept. 

Sah Eva : the seU-ssime soul (which went to sleep). Tu : but. 
Karmaanasmritisahdavidhihhyah : on account of Karma or work, 
memory, scriptural authority and precept. 

{Sah : he Eva : only, and no other). 

Karma : activity, on account of his finishing the action left 
unfinished. Anusmriti • remembrance, on account of memory of 
identity, 8ahda : from the Sruti, Vtdhtbkyah : from the 
commandments. 

Here we have to enquire whether the soul when 
awaking from deep sleep is the same which entered 
into union with Brahman or another one. 

The word .“tu’Vbut-repioves) the doubt. 

If another self arose -from sleep,, the consciousness of 
personal identity (Atmaanusmarqna)- .expressed in the 
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words “I am the same as I was before” would not be 
possible. 

The Poorvapakshin or the opponent holds that 
there is no fixed rule an this point. There can be na 
rule that the same soul arises from Brahman. Whert 
a drop of water is poured into a big basin of water, it 
becomes one with the latter. When we again take 
out a drop it will be difficult to manage that it 
should be the very same drop. It is hard to pick it 
out again. Even so when the individual soul has 
merged in Brahman in deep sleep it is difficult to say 
that the self-same Jiva arises from Brahman after deep 
sleep. Hence some other soul arises after deep sleep 
from'Brahman. 

This Sutra refutes this and says that the same soul 
which in the state of deep deep entered Brahman again, 
arises from Brahman, after deep sleep, not any other 
for the following reasons. 

The person who wakes from sleep must be the same, 
because what has been partly done by a person before 
going to sleep is finished after he wakes up. Men 
finish in the morning what they had left incomplete 
on the day before. It is not possible that one man 
should proceed to complete a work half done by another 
man. If it were not the same soul, then the latter 
would find no interest in completing the work which 
has been partly done by another. In the case of 
sacrifices occupying more than one day, there would 
be several sacrifices. Hence it would be doubtful to 
whom the fruit of the sacrifice as promised the 
Veda belongs. This^ ’^yould ‘bring stultification of thfe 
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saqre4 text. Therefore it is quite clear that it is one 
and the same man who finishes on the latter day the 
work begun on the former. 

He has also a sense of self-identity. He experiences 
identity of personality before arid after sleep, for if 
sleep leads to ISberation by union with Brahman, sleep 
will become the means of liberation. Then scriptural 
instructions would be useless to attain salvation. If the 
person who goes to slfeep is different from the person 
who rises after sleep, then the commandments of the 
soriptures with reference to work or knowledge would 
be meaningless or useless. 

The person rising from sleep is the same who went 
to sleep. If it is not so he could not remember what 
he had seen, etc., on the day before, because what one 
man secs another cannot remember. He has memory 
of past events. One cannot remember what another 
felt. He has memory or recollection in the shape of 
“1 am the person who had gone to sleep and who have 
mow awakened. 

The Sruti texts declare that the same person rises 
again. “He hastens back again as he came to the 
place from which he started, to be awake” (Bri. Up. 
IV. 3. 16). “AH these creatures go day after day into 
Rahman and yet do not discover Him.” (Chh. Up. 
VIII. 3. 2). “Whatever the^e creatures are here 
whether a tiger, or a lion, or a wolf, or a boar, or, a 
worm, or a midge or a gnat,, or a mosquito, that they 
become again.” (Chh. Up. VL 10. ?). These and 
similar texts whict appear in the Chapters which d9?d' 
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with sleeping’ and waking have a' proper sense only 
if the self-sanae soul rises ftgain. 

Moreover if it is not the same soul, Karma and 
Avidya will have no purpQse, 

Therefore from all this it fol^ws that the person 
rising from sleep is the same that went 
to sleep. 

The case of the drop of water is not quite 
analogous, because a drop of water merges in the ba^ 
of water without any adjuncts. Therefore it is lost 
for ever but the individual soul merges in Brahman 
with its adjuncts Cviz, body, mind, intellect, Prana» 
sense). So the same, Jiva rises again from 
Brahman on account of the force of Karma and 
desire. 

When the individual soul enters Brahman in deep 
sleep, he enters like a pot full of salt water with 
covered mouth plunged into the Ganges. When he- 
awakens from sleep it is the same pot taken out of the 
river with the same water in it. SimEarly the 
individual soul enveloped by his desires goes to sleep 
and for the time being puts off all sense-activities and 
goes to the resting place namely, the Supreme Brahmam 
and again comes out of it, in order to get further 
experiences. He does not become identical- witin 
Brahman like the p«son who has obtained liberation. 
Thus we hear that the same soul which had gone t© 
sleep awakes again into the same body. 

Hence it is an established fiict that the same ' Soul 
awakes from deep sleep. 
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Mugdherdhasamitatyadliikai'aBa : (Adliikarana) 4. 

The nature of swoon, 

IIL 2.10 MfRjfNrqLU 

Mugdherdhasampaitik Pariseshaai 328. 

In a swoon (in him who is senseless) there is half 
union on account of this remaining (as the only 
xilternative left, as the only possible hsrpothesis). 

Mugdhe : in a swoon. Ardhfisampattih : partial attainment of 
the state of deep sleep or death. Pariseshaat : on account of the 
remaining ; because of exces’s ; as it is a state in addition to 
all others. 

The state of a swoon is now discussed. 

The Poorvapakshin says, “There are only three 
states of a soul while living in the body, viz., waking, 
•dreaming and deep sleep. The soul’s passing out of the 
body is the fourth state or death. The state of swoon 
cannot be taken as a fifth state. A fifth state is 
known neither from Sruti nor Smriti. 

What is swoon then ? Is it a separate state of the 
soul or is it only one of these states ? 

It cannot be waking, because he does not perceive 
external objects, by the senses. 

May this case be similar to that of the arrow-maker ? 
Just as the man working in the preparation of an arrow, 
aldraugh awake, is so absotbed in his work that he 
perceives nothing else, so also the man also who is 
stunned by a blow may be awake but may not perceive 
anything else as his mind is concentrated on the 
sensation of pain caused by the blow of a stick. 
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No, we reply. The case is different owing to the 
absence of consciousness. The arrow maker says, “I 
was not conscious of anything but the arrow for such 
a length of time.” The man who returns to -conscious- 
ness from a swoon says, “I was conscious of nothing. 
I was shut up in blind darkness for such a length of 
time. A man who is waking keeps his body straight 
or upright but the body of a swooning person falls 
prostrate on the ground. Therefore a man in a swoon 
is not awake. 

He is not dreaming, because he is totally unconscious. 

It is not deep sleep because there is happiness in 
deep sleep whereas there is no happiness in the state 
of swoon. 

He is not dead also, because he continues to 
breathe and his body is warm. When a man has 
become senseless and when people are in doubt whether 
he is alive or dead, they touch the region of his heart 
in order to find out whether there is warmth in his 
body or not. They place their hands to his nostrils 
to find out whether there is breathing or not. If 
they do not perceive warmth or breath they come to 
the conclusion that he is dead and take his body to the 
crematorium to bum it. If there are warmth and 
breathing they conclude that he is not dead. They 
sprinkle cold water on his face so that he may come 
back to consciousness. 

The man who has swooned away is not dead, because 
he comes back to consciousness after some time. 

Let us then say that a man who has swooned lies 
in deep sleep as he is unconscious and at the same time 
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not dead. No, we reply. This is also not possible 
owing to the different characteristics of the 
two states. 

A man who has swopned does sometimes not 
breathe for a long time. His body shakes or trembles. 
His face is dreadful. His eyes are staring wide open.. 
But a sleeping man looks calm, peaceful and happy. 

He draws his breath at regular intervals. His eyes 
are closed. His body does not tremble. A sleeping 
man may be waked by a gentle stroking with the hand. 
He who is lying in a state of swoon cannot be' 
wakened even by a blow with a stick. Swoon is due 
to external causes such as blow on the head with a stick, 
etc., while sleep is due to fatigue or weariness. 

Swoon is only half-union. The man in the state of 
swoon belongs with one half to the side of deep sleep, 
with the other half to the side of the other state, i, e., 
death. It is only half-sleep. We do not mean by this 
that he half enjoys Brahman. We mean that it partly 
resembles sleep. It is half death, a state almost 
bordering upon death. In fact it is the door to death. 
If there is a remnant of Karma he returns to conscious- 
ness. Else, he dies. 

The man in the state of swoon belongs with one 
half to the side of deep sleep, with the other half to the 
side of the other state, i. e., death. 

Those who know Brahman say that swoon is. 
half-union. , In a swoon the person partially attains, 
the state of deep sleep as there is no consciousness in 
that state and he returns to consciousness and partially 
the state of death as he experiences pain and misery 
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which are expressed through distortion of face arid 
limbs. 

The objection that no- fifth state is commonly 
acknowledged is without much weight, because as that 
state occurs occasionally only it may not be generally 
known. All the same it is known from ordinary 
experience as well as from the science of A 3 ?urveda. 
It is a separate state, though it happens occasionally. 
As it is a mixture of the two states, viz., deep sleep and 
death it is not considered as a fifth state. 


Ubhayalingaadhikarana : Topic (Adhikaraaa) 5. 

The nature of Brahman. 

(Sutras 11-21) 

iiL 2.11 ^ ^ ^ n 

Na Sth aanatepi Parasyohhayalingam Sarvaira Hi S2&. 

Not on account of (difference of) place also two-fold 
characteristics can belong to the Highest ; for every- 
where (scripture teaches It to be without any- 
difference). 

Na Bot Sthaanatah * on account of (diSerence of) place. 
Api • even Parasha : of +he Highest (i, e , Brahman). XJbTiaya^ 
lingam : two-fold characteristics, Sarvatra : everywhere. Hi : 
because. 

The Sutrakara now proceeds to deal with the 
nature of Brahman. 

In the scriptures we find two kinds of description 
about Brahman. Seme texts describe it as qualified, i e.. 
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with attributes and some as unqualified (without 
attributes). “From whom all activities, all desires, all 
odours and all tastes proceed” (Chh. Up. III. 14. 2). 
This text speaks of attributes. Again, “It is neither 
coarse nor fine, neither short nor long, neither re,dness 
nor moisture.” etc. (Bri. Up. III. 8.8). This text speaks 
of Brahman without attributes. 

Are we to assume that both are true of Brahman 
according as it is or is not connected with limiting 
adjuncts or Upadhis or have we to assume only one 
of them as true and the other false ? and if so. which is 
true ? and why it is true ? 

This Sutra says that the Highest Brahman cannot by 
itself possess double characteristics. In the case of 
Brahman you cannot say that it has two aspects, via.-, 
with form and attributes, and without form and 
.attributes, i. e-, with Upadhis tlimiting adjuncts) and 
without Upadhis, because it is described everywhere 
•as being Nirguna (without attributes). 

Both cannot be predicated of one and the same 
Brahman because it is against experience. One and 
the same thing cannot have two contradictory natures 
at the same time. Brahman cannot at the same time 
hiave form and be formless. 

The redness of a flower reflected in a crystal does 
not change the nature of the crystal which is colourless. 
Even so“ the mere connection of a thing with another 
does not change its nature. It is an altogether erroneous 
notion to impute redness to the crystal. The redness 
of the crystal is unreal. A thing cannot change its real 
nature. Changes of its real nature means annihilation. 
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Similarly in the case of Brahman, its connection with 
the limiting adjuncts like earth, etc., is due to ignorance. 
An Upadhi cannot affect the nature of Brahman, such 
Upadhi being merely due to Avidya or nescience. The 
•essential character of a thing must always remain the 
same whatever may be the conditions imposed on it. 
If however it appears to be altered it is surely due to 
ignorance. 

Therefore we have to accept that Brahman is without 
attributes, because all Sruti texts whose aim is to 
represent the nature of Brahman such as “It is without 
•sound, without touch, without form, without decay” 
(Kath. Up. I. 3. 15) teach that it is free from all 
attributes. 

Brahman with attributes is only for^the sake of 
Upasana or pious worship of devotees, it is not its real 
jiature. 


III. 2.12 5? 



Na Bhedaaditi Chenna Pratyekamatadvachanaaf S30. 

If it be said that it is not so on account of difference 
<(being taught in the scriptures), we reply that it is not 
-SO, because with reference to each (such form), the 
Sruti declares the opposite of that. 

Na ; not so. Bhedaat : on account of difference (being taught 
dn the scriptures). ItM : thus, as, so, this. Chet : if. Na : not so. 
Pratyekam : with reference to each. Atadva^hamaat : because 6i 
4:he declaration of opposite of that. 

(Atad : absenc# of that. VacJuinaat : on account of the 
statement). 
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An objection to the preceding Sutra is raised and'- 
refuted. 

This Sutra consists of two parts namely an objection . 
and its reply. The objection portion is '‘Bhedaat Iti- 
Chet” and the reply portion is “Na Pratyekamatadva- 
chanaat”. 

The Poorvapakshin says, “The various Vidyas teach 
different forms of Brahman. It is said to have four 
feet (Chh. Up. III. 18. 1) ; to consist of sixteen parts • 
or Kalas (Pras. Up. VI. 1) ; to be characterised by 
dwarfishness (Kath. Up. V. 3) ; to have the three worlda 
for its body (Bri. Up. I. 3. 22) ; to be named Vais- 
vamara (Chh. Up. V. 11. 2), etc. Hence we must 
admit that Brahman is also qualified.” 

This Sutra refutes it and declares that every suck- 
form due to limiting adjunct is denied of Brahman in 
texts like “This bright, immortal being who is in this 
earth and that bright immortal corporeal being in the 
body are but the self” (Bri. Up. II. 5. 1). Such texts 
clearly indicate that the same self is present in all 
limiting adjuncts like earth, etc. Therefore there is 
only oneness. It, therefore, cannot be maintained that 
the conception of Brahman with various forms is taught 
by the Vedas. 

In every passage identity is also affirmed. The 
Supreme Truth is ' oneness. Separateness is for 
devotion. The Sruti declares that the form is not true- 
and that there is only one formless essence or principle 
in reality. 
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III. 2.13 *1^ II 

Api Chaivameke -SSI. 

Moreover sotae (teach) thus. 

Api ; alto. Cha : moreover* and. Evam : thus. Eh& : some. 

A further argument is given in support of Sutra 11. 

Some Sakhas or recensions of the Vedas directly 
teach that the manifoldness is not true. They pass a 
critical remark on those who see difference, “He goes 
from death to death who sees di:tfercnce, as it were, 
in it.” (Kath. Up. I. 4- 11). “By the mind alone it is 
to be perceived. There is no diversity in It. He who 
perceives therein any diversity goes from death to 
death” (Bri. Up. IV. 4. 19). 

Others also “By knowing the enjoyer, the enjoyed, 
and the ruler, everything has been declared to be 
threefold and this is Brahman” (Svet. Up. I. 12), say 
that the entire world characterised by enjoyers, things 
to be enjoyed and a ruler has Brahman for its 
true nature. 


III. 2.14 % 


u 


Aroopavadeva Hi Tatpradhaanatvaat 332. 

Verily Brahman is only formless on account of that 
being the main purport (of all texts about Brahman). 

'A'roopavat : without form, formless. Eva : only, indeed* 
decidedly. ; verily, certainly, because. Tatpradhaanatvajot : on 
aocoijint .of that being the main purport of scripture, 

{T,at : of that* Fradhaanmtvaat : on account of being the 
chief thing). 
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A further argument is given in support of Sutra 11. 

W e must definitely assert that Brahman is formless, 
and so on. Why ? on account of this being the main: 
purport of scripture. The scriptures declare, “It is 
neither coarse nor fine, neither short nor long” (Bri. 
Up. III. 8. 8). “That which is without sound, without 
touch, without form, without decay” (Kath. Up. 1. 3. 15). 
“He who is called ether is the revealer of all names and 
forms. That within which names and forms are, that 
is Brahman.” (Chh. Up. VIII. 14. 1). “That heavenly 
person is without body, He is both within and without, 
not produced” (Mu. Up. II. 1. 2). “That Brahman, 
in without cause, and without anything inside ch: 
outside, this self is Brahman, Omnipresent, and 
Omniscient (Bri. Up. II. 5. 19). 

These texts aim at teaching Brahman, describe It as 
formless. If Brahman be understood to have a form, 
then the^ scriptural passages which describe it as 
formless would become meaningless. The scriptures 
have a purport all throOghout. On the contrary, the 
other passages which refer to a Brahman qualified by 
form do not aim at setting forth the nature of Brahman, 
but rather at enjoying the worship of Brahman. 

Therefore Brahman is formless. 

As long as those latter texts do not contradict those 
of the former class they are to be accepted as they 
stand ; where, however, contradictions occur, the texts 
whose main purport is Brahman must be viewed as 
having greater force than those of the other kind. 
This is the reason for our deciding that, ■ although there 
are two different classes of scriptural texts. Brahman 
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must be beld to be altogether formless, not at the same 
time of an opposite nature. The main Sruti texts- 
declare Brahman to be formless. 

The colour and forms axe the products of the- 
elements and Brahman is far above the influence of- 
and different from the elements. Hence He is calledj 
the colo'arless or formless. Material colour and form 
cannot be found in Him when He is far above the 
subtle material cause as weU as above its presiding 
deity. 

Prakaasavatchaavaiyarthyaat 383. 

And as light (assumes fprms as it were by its corttact 
with things possessing form, so does Brahman take form 
in connection with Upadhis or limiting adjuncts, 
because (texts which ascribe form to Brahman) ■ are 
not meaningless. 

Frdkaasavat : Uke the light. Qha : and, moreover. Avaiyurthyaat ; 
because of not being meaningless. 

A further argument is given in support of Sutra 11. 

The word “Cha” and is employed to remove the- 
doubt raised above. 

If Brahman is formless then all the scriptural texts 
which treat of Brahman with form would be meaningless, 
and superfluous. Then all Upasanas of Brahman with 
form would be useless. How can the worship of such 
a false Brahman lead to Brahmaloka ? 

This Sutra explains that they also have a purpose. 
The light of the sun has no form but it appears to be 
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.great or small according to the hole through which it 
■enters a room and yet has the force of dispelling the 
darkness in the room. Similarly Brahman which is 
without a form appears to have a form due to limiting 
adjuncts like earth, body, etc. Just as the light of the 
sun comes in contact with a finger or some other 
limiting adjunct and according as the latter is straight 
•or bent, itself becomes straight or bent as it w'ere, so 
also Brahman assumes, as it were, the form of the earth, 
and the limiting adjuncts with which it comes into 
■contact. The worship of such an illusory Brahman can 
ihelp one to attain Brahmaloka which is also illusory from 
the view-point of the Absolute. 

Therefore these texts are not meaningless. They 
have certainly a purport. All parts of the Veda are 
equally authoritative and therefore must all be assumed 
to have a meaning or purpose. 

This, however, does not contradict the tenet 
maintained above, viz., that Brahman though connected 
with Bmiting adjuncts does not possess double 
characteristics, because what is merely due to a 
limiting adjunct cannot constitute an attribute of a 
substance. Further the limiting adjuncts are all due 
ito ignorance. 

in. 2.16 gnt 

Aaha Cha Tanmaatram 334. 

And (the Sruti) declares (that Brahman is) that 
(i. e., intelligence) only. 

Aaha : (the Sruti) declares. Cha : and, moreover . Tanmaatram : 
^at (i e., intelligent) only. 
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The force of the word “Maatra” in Tanmaatra is to 
denote exclusiveness. 

Scripture declares that Brahman consists of 
intelligence. “As a lump of salt has neither inside nor 
outside but is altogether a mass of saltish taste, thus 
indeed has that Self neither inside nor outside, but is 
altogether a mass of knowledge” (Bri. Up. IV. 3. 13). 
Pure intelligence constitutes its nature. Just as a lump 
of salt has neither inside nor outside but one and the 
same saltish taste, not any other taste, so also Brahman 
has neither inside nor outside any characteristic form 
but intelligence. 

III. 2.17 II 

Darshayati GhaathJio Api Smaryate 385. 

(The scripture) also shows (this and) it is likewise 
stated in Smriti. 

Darshayati (the scripture or Srutr) shows. Cha and, also, 
Aiho thus, moreover Api also. Smaryate : the Smritis 
declare or state 

The argument in support of Sutra 11 is continued. 

That Brahman is without any attributes is also 
proved by those scriptural texts also which expressly 
deny that it possesses any other characteristics, e. g., 
“Now, therefore, the description of Brahman ; not 
this, not this (neti, neti). (Bri. Up. II. 3. 6). There 
is no other and more appropriate description than this 
“not this, not this”. 

Kenopanishad declares “It is different from the 
known, it is also above the unknown” (L 4). Taittiriya 
B. S-6 
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Upanishad says “From wtence all speech, with the 
mind, turns away unable to reach it” (II. 9). 

The Sruti text which treats of the conversation 
between Bahva and Vashkali has a similar purport. 
Vashkali . questioned Bahva about the nature of 
Brahman. Bahva explained it to Vashkali by silence. 
Bahva said to Vashkali “Learn Brahman, O friend” and 
became silent. Then on a second and third question 
he replied “I am teaching you indeed, but you do not 
understand. That Brahman is Silence.” 

If Brahman has form, there is no necessity to deny 
everything and say “Not this, not this.” 

The same teaching is conveyed by those Smriti texts 
which deny of Brahman all other characteristics, e. s'. 
‘T will proclaim that which is the object of knowledge,, 
knowing which one attains immortality : the Highest 
Brahman without either beginning or end, which cannot 
be said either to be or not to be” (Bhag. Gita XIII. 12). 
“It is unmanifest, unthinkable, and without modification* 
thus it is spoken of” (Gita : II. 25). 

Of a similar purpose is another Smriti text. Lord 
Hari instructed Narada ‘ The cause, O Narada, of your 
seeing me endowed with the qualities of all beings is 
the Maya thrown out by me ; do not cognise me as 
being such in reality. 

ni. 2.18 ^ 

Aia Eva Ghopamaa SooryaTcaa^ivat 836 , 

For this very reason (we have with respect to 
Brahman) comparisons like the images of the sun 
and the like. 
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Ata eta for this very reason, therefore. Cha also, and. 
Upamaa . comparison. Sooryakaadivat ; like the images of the 
sun and the like. 

The argument in support of Sutra 11 is continued. 

That Brahman is formless is further established from 
the similes used with respect to It. As Brahman is of 
the nature of intelligence, devoid of all difference, 
transcending speech and mind, as He is formless, 
homogeneous and as He is described only by denying of 
Him all other characteristics, the scriptures compare 
His forms to the images of the sun reflected in the 
water and the like, meaning thereby that these forms 
are unreal being due only to limiting adjuncts. “As 
the one luminous sun enters into relation to 
many different waters in himself rendered multiform 
by his limiting adjuncts ; so also the one unborn 
Brahman appears different in different bodies." 


III. 2.19 





Ambuvadagrahaiiaattu Na Tathaatvam 


337 . 


But there is no similarity (of the two things 
compared since (in the case of Brahman any second 
thing) is not apprehended or experienced like water. 

Aonbuvat : like water. Agrahanaat : in the absence of percep* 
tion, because of non-acceptance, because it cannot be accepted* 
not being experienced. Tu : but. Na : not, no. Tathaatvam : 
that nature, similarity. 

An objection to the preceding Sutra is raised by the 
Poorvapakshin. 
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An objection is raised by the Poorvapakshin that 
the similarity spoken of in the preceding Sutra is not 
appropriate or correct. In the above illustration the 
sun is seen to be separate from the water. Sun has a 
form. It is a material thing. Water is different from 
the sun and is at a distance from the sun. Hence the 
sun may be reflected in the water. But Brahman is 
formless and all-pervading. 

It is not a material thing. All is identical with it. 
There arc no limiting adjuncts different from it and 
occupying a different place, that can catch its reflection. 
It is not seen to be separate from the Upadhis or 
limiting adjuncts. 

Brahman is all-pervading. So no object can be at a 
distance from Him. The sun is reflected in water 
because of its distance from water. But there can be 
no such distance between Brahman and any object. 
Hence reflection in this connection is a meaningless 
term. 

Therefore the instances are not parallel. The 
comparison is defective. 

The next Sutra removes the objection. 

HI. 2.20 

Vriddhihraasabhaaktvamantarbhaavaadubliayasaa- 
manjasyaadevam 338. 

As (the highest Brahman) is inside (its limiting 
adjuncts) It participates in their increase and decrease ; 
owing to the appropriateness (thus resulting) of the 
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two (things compared), it is thus, (i. e., the comparison 
holds good). 

Vr'iddhihraasabTiaaktvam : participating in the increase and. 
decrease Antarhhaavaat . on account of its being inside. Uhhaya- 
saamanjasyaat : on account of the 'appropriateness in the two 
cases. Evam thus 

(Vnddlu increase. Hraasa : decrease. Ubhaya : towards both. 
Saama7ijasyaat : because of the justness, appropriateness). 

The objection raised in the preceding Sutra is 
refuted. 

The comparison with the reflection of the sun 
should not be taken on all fours. Whenever two things 
are compared they are so only with reference to some 
particular point or feature they have in common. 
Entire equality of the two can never be demonstrated. 
If It could be shown there would be an end of that 
particular relation which gives rise to the comparison. 
Exact similitude in all points would mean absolute 
identity. 

The similarity is only in point oT the participation 
in the distortion and contortion in increase and decrease 
of the image or reflection. The reflected image of the 
sun dilates when the surface of the water expands ; 
it contracts when the water shrinks ; it trembles when 
the water is agitated : it divides itself when the water 
is divided. It thus participates in all the attributes 
and conditions of the water ; while the real sun 
remains all the time the same. 

Even so Brahman although in reality uniform and 
never changing, participates as it were in the attributes 
and states of the body and the other limiting adjuncts 
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within which it abides. It grows with them as it were, 
decreases with them as it were and so on. As the two 
things compared possess certain common features, no 
objection can be made to the comparison. The 
comparison is certainly not defective on account of the 
above similarity in the two cases. 

III. 2.21 II 

Darshanaatcha ■i-39- 

And on account of the declaration of scripture. 

Darshanaat as it is found to be so, because it is seen, on. 
account of scriptural declaration. Gha : and, also. 

A further reason is given to refute the objection 
raised in Sutra 19. 

The scripture moreover declares that the Supreme 
Brahma, enters into the body and other limiting 
adjuncts. “He made bodies with two feet, he made 
bodies with four feet. That Highest Brahman first 
entered the bodies as a bird. He is called the Purusha 
on account of his dwelling 'in all bodies”. (Bri. Up. 
II. 5. 18). “Having entered into them with this luring 
individual self” (Chh. Up. Vl. 3- 2). For all these 
reasons the comparison set forth in Sutra 18 is not 
defective. 

Therefore it is established that Brahman is formless, 
homogeneous, of the nature of intelligence, and 
without any difference. 

Scripture declares that devout meditations on 
Brahman with form have results of their own viz , 



CHAPTER III— SECTION 2 22 


87 


either the warding off of calamities, or the gaining of 
power, or else release by successive steps (Krama 
Mukti or progressive emancipation). 


Prakritaitavattadhikarana : Topic (Adbikarana) 6. 

The Neti-neti text explained. 

(Sutras 22-30) 

III. 2.22 

Prakritaitaavattvam Hi Pratishedhati Tato Braveeti 
(Mia Bhooyah 840. 

What has been mentioned up to this is denied (by 
the words “not this, not this and the Sruti) says 
something more than that (afterwards). 

Prakritaitaavattvam . what has beea mentioaed up to this, Hi : 
because, for. Pratishedhati . denies. Tatah : then that, over and 
above that. Braveeti . declares. Cha . and. Bhooyah something 
more. 

(Praknta . mentioned first, previously stated. Etaatattvam : 
this much). 

In this group of Sutras also the Sutrakara expounds 
the Nirvisesha (formless) Brahman. 

The Sruti declares “There are two forms of Brahman, 
gross and subtle, the material and the immaterial, the 
mortal and the immortal, the limited and the unlimited. 
Sat and Tyat” (Bri. Up. II. 3. 1). 

After describing the two forms of Brahman, the 
gross consisting of earth, water and fire, and the subtle, 
consisting of air, and ether, the Sruti declares finally 
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“Now, therefore, the description of Brahman ; not this, 
not this.’’ (Bri. Up. IL 3. 6), 

There arises a doubt whether the double denial in 
“not this not this” negates both the world and Brahman, 
or only one of them. 

The Poorvapakshin or the opponent maintains that 
both are denied and consequently Brahman which is 
false, cannot be the substratum for a universe which is 
also false. It leads us to Sunyavada. If one only is 
denied it is proper that Brahman is denied, because . 
It is not seen and therefore Its existence is doubtful and 
not the universe because we experience it. 

This Sutra refutes this view of the Poorvapakshin. 
It is impossible that the phrase “Not so, not so” should 
negative both, as that would imply the doctrine of a 
general void. The words “Neti, Neti” cannot be said to 
deny Brahman as well as its having form, because that 
would be Sunyavada, 

The Sruti affirms Brahman. What is the good of 
teaching Brahman and saying that it is non-existent ? 
Why smear yourself with mud and then wash it ? So 
Brahman is beyond speech and mind and is eternal, 
pure and free. It is a mass of consciousness. Therefore 
the Sruti denies that Brahman has form but not 
Brahman itself. 

What has been described till now% the two 

forms of Brahman gross and subtle, is denied by the 
words, “not this, not this”. 

Brahman cannot be denied, because that would 
contradict the introductory phrase of the Chapter, 
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“Shall I tell you Brahman ? CBri. Up. 11. 1. 1), would 
show disregard of the threat conveyed m Tait. Up. II. 6. 
“He who knows the Brahman as non-existing becomes, 
himself non-existing,” would be opposed to definite 
assertions such as “He is” “He is to be apprehended” 
(Kath. Up. II. 6. 13) ; and would certainly involve a 
stultification of the whole Vedanta. 

The phrase that Brahman transcends all speech and 
thought does certainly not mean to say that Brahman 
does not exist, because after the Sruti has established 
the existence of Brahman in such texts as “He who 
knows Brahman obtains the Highest, “Truth, 
Knowledge, Infinity, is Brahman”. It cannot be 
supposed all at once to teach its non-existence. 
Because the common saying is “Better than bathing it 
is not to' touch dirt at all.” The Sruti text “From 
whence all speech with the mind turns away unable to 
reach it” (Tait. Up. II. 4), must therefore be viewed 
as intimating Brahman. 

“Not so, not so” negatives the entire aggregate"* of 
effects superimposed on Brahman, but not Brahman 
which is the basis for all fictitious superimpositions. 
It denies of Brahman the limited form, material as well 
as immaterial which in the preceding part of the 
chapter is described with reference to the gods as well 
as the body, and also the second form which is produced 
by the first, is characterised by mental impressions, 
forms the essence of that which is immaterial, is 
denoted by the term Purusha. 

The double repetition of the negation may either 
serve the purpose of furnishing special denial of the 
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material as well as the immaterial form of Brahman ; 
or the first ‘not so’ may negative the aggregate -of 
material elements, while the second denies the aggregate 
of mental impressions. Or else the repetition may be 
an emphatic one, intimating that whatever can be 
thought is not Brahman. 

The Sruti denies that Brahman has form but not 
Brahman itself. It interdicts by two negations the 
gross and the subtle bodies. Or it interdicts Bhutas 
(elements) and Vasanas. Or the repetition is for 
stating the denial of all similar assumptions. So the 
denial denies the world as superimposed on Brahman 
and does not deny Brahman itself. 

After the negation of Neti Neti, the Sruti goes on 
to describe in positive terms the further attfibutes of 
this Brahman — His name being the True of the true 
■(Satyasya Satyam). Moreover after 'making such 
a denial, it affirms the existence of something higher — 
Ai^at Paramasti — Satyasya Satyam— The Truth of 
Truth. This intimates that Brahman alone is the one 
reality that exists and is the substratum of the world 
which is illusory. 

‘Neti Neti’ denies tlie so-muchness of Brahman, as 
was described in the preceding Sutras. It says that the 
material and immaterial is not the whole of Brahman. 
It is something more than that. The word ‘Iti’ refers 
to wtet has been mentioned immediately Ipcfore, ie., the 
two forms of Brahman, the subject , matter of the 
discussion. Hence it cannot refer to Bradiman itself 
which is not the chief tc^ic the. preceding, texts. 
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The objection viz.^ Brahman is not experienced and 
therefore it is Brahman that is denied has no force. It 
cannot stand, because the object of the Sruti is to 
teach about something which is not ordinarily 
experienced by us. Otherwise its teaching would be 
superfluous. 

We, therefore, decide that the clause “not so, not 
so,” negatives not absolutely everything, but only 
everything but Btahman. 


III. 2.23 


U 


Tadavyaktamaaha Hi 5^1. 

That (Brahman) is not manifest, for (so the 
■scripture) says. 

Tat ; that (i. e.. Brahman). Avyaktam : is not manifest. Aaha : 
(so the scripture) says. Si : for, because. 

The character of Brahman is discussed. 

This is a Poorvapaksha Sutra. 

Brahman is beyond the senses. So the. Sruti 
declares. If Brahman exists, then why is it not 
apprehended by the senses or the mind ? Because it is 
extremely subtle and is the witness of whatever is 
apprehended, i. e., subject in the apprehension. The 
individual souls are enveloped by ignorance. Hence 
they are not able to perceive Brahman. The Sruti 
declares “Brahman is not apprehended by the eye, nor 
by the speech, nor by the other senses, nor by penance, 
nor. by good works. (Mu. Up. HI. 1). “That Self 
is to be described by no, no ! He is incomprehensible. 
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for he cannot be comprehended” (Bri. Up. III. 9, 26). 
“That which cannot be seen nor apprehended” (Mu. 
Up. L 1. 6). 

“When in that which is invisible, incorporeal, 
undefined, unsupported” (Tait. Up. 11. 7). Similar 
statements are made in Smriti passages, e. g. ‘ He is 
called unevolved, not to be fathomed by thought, 
unchangeable.” 

III. 2.24 

Api Cha Samraacihane PratyaJcsIiaanumaanaa- 
bhyaam Si2~ 

And moreover (Brahman is experienced) in devout 
meditation (as we know) from the Sruti and Smriti. 

A.pi cha : and moreover Samraadhane : in dovout meditation. 
Pratyakshaanumaanaabhyaam : from the Sruti and the Smriti. 

The discussion on the characteristic of Brahman is 
continued. 

Thfe word ‘Api’ sets aside the Poorvapaksha. It is 
used in a deprecative sense. The above ' Poorvapaksha 
is not even worthy of consideration. 

Brahman is exceedingly subtle. Hence He cannot 
be seen by the physical eyes. He is beyond the 
senses. But Yogis behold Him in their purified minds. 
If Brahman is not manifest, then we can never know 
Him and therefore there wiU be no freedom. 

This Sutra declares that Brahman is, npt known, 
only to those - whose heart is not those 
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’who are endowed with a pure heart realise Brahman 
in the state of Samadbi when ignorance is 
annihilated. 

This is vouched for by Srutis as well as Smritis. 
“The Self-existent created the senses with out-going 
tendencies. Therefore man beholds the external 
universe but not the internal Self. Some wise man, 
however, with his eyes closed and wishing for 
immortality beholds the Self within.” (Kath. Up. IV. 1). 
“When a man’s mind has become purified by the serene 
light of Knowledge, then he sees Him, meditating on 
Him as without parts" (Mu. Up. III. 1. 8). 

The Smriti also says the same thing “He who is 
seen as light by the Yogins meditating on Him 
sleeplessly, with suspended breath, with contented 
minds and subdued senses, etc., reverence be to Him” 
and the Yogins see Him the august, eternal 
■one !” 


III. 2.25 U 

Prakaashaadivatchaavaisheshyam Prakaashasehd 
Karmanyabhyaasaat 343. 

And as in the case of (physical) light and the like, 
there is no difference, so also between Brahman and its 
xnaniEestation in activity ; on account of the repeated 
instruction (of the Sruti ito that effect). 

PrakoascKzdi-vcit like ligkt and tke like. Cha . also, and- 
Amisheahyam : similarity, non=difierence, non-distinction. 
PrakaasTiah : Brahman. Cha : and. Karmani : in work. Abhymaaat : 
on account of repeated mention (in the Sruti). 
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The discussion on the character of Brahman is 
continued. 

The identity of Jiva and Brahman is explained. 
Just as light, ether, the sun, etc., appear differentiated 
as .it were, through their objects such as fingers, 
vessels, water, etc., which form the limiting adjuncts 
while: in reality they preserve their essential non- 
difference, so also the distinction of different seifs is 
due to limiting adjuncts only, while the unity of all 
seifs is natural and original. Through ignorance the 
individual soul thinks he is different from Brahman, but 
in reality he is identical with Brahman. 

As in the case of light, etc., the self-luminous 
Brahman appears diverse in meditation and other acts^ 
This is clecir from the Sruti saying “Tat Twam Asi’” 
nine times. 

The Vedanta texts insist again and again on the 
doctrine of the non-difference of the individual souL 
and the Supreme soul. The identity of the individual 
soul with the Supreme Soul is known from repeated 
instruction of the Sruti in texts like “That thou art”, 
“Tat Twam Asi”, “I am Brahman,” “Aham Brahma 
Asmi” which deny diKerence. 

in. 2.26 ^ u 

Aimixniena Tathaa Hi Lingam 844^ 

Theteidre (the individual soul bepomes one) ;with 
the Infinite ; for thus the (scripture)^ indicates. 
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thus. Hi because, for. Lingam : the indication (of the- 
scriptures). 

The result of realisation of Brahman .is stated here. 

By the realisation of Brahman the meditator becomes 
identical with the Infinite. Ignorance with all its 
limiting adjuncts vanishes when one attains Brahma 
Jnana. There is indication to that effect in Sruti,. 
“He who knows the highest Brahman becomes Brahman. 
Himself’ (Mu. Up. III. 2. 9). “Being Brahman he 
goes to Brahman” (Bri. Up. IV. 4. 6j. If the difference 
were real, then one could not become Brahman 
Himself. Difference is only illusory or unreal. Jiva is 
only a mere shadow or reflection. He is mere 
appearance. Just as the reflection of the sun in the 
water gets absorbed in the sun itself when the water 
dries up, so also the reflected Jiva gets absorbed in 
Brahman when ignorance is destroyed by the dawn of 
Knowledge of Brahman. 


III. 2.27 



11 


Ubhayavyapadeshaattvahikundalavat 345 

But on account of both 0. e., difference and non- 
difference) being taught (by the Sruti), (the relation of 
the highest Brahman to the individual soul has to be 
viewed) like that of the snake to its coils. 

Ubhayamyapadeahaat : on account of both being taught. Tu r 
but Ahiifundfdavat . like that between a serpent and its coils. 

. {Ubhaya : both. VyapadAshaat : on account of the declaration, 
of the, scripture. AM : serpent. Kundedavat ' like the coils). 
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The discussion on the characteristic of Brahman 
is resumed. 

Sutras 27, 28 express the views of the Bhedaabheda- 
vadins. Sutra 29 gives the real* view. 

Having established the identity of the individual 
•soul and Brahman the Sutrakara or the author mentions 
a different view of the same matter. He now proceeds 
to enquire into the doctrine of difference and non- 
difference. 

Some scriptural texts refer to the Supreme Soul 
and the individual soul as distinct entities : Two birds 
of beautiful plumage, etc.” (Mu. Up. III. 1. 1). This 
text speaks of difference between the Jiva and 
Brahman. 

In some other texts the Supreme soul is represented 
as the object of approach and as the ruler of the 
individual soul. “Then he sees him meditating on him 
as without parts.” (Mu. Up. III. 1. 8). “He goes to 
the Divine Person who is greater than the great” (Mu. 
Up. III. 2. 8). “Who rules all beings within.” 

In other texts again the two ate spoken of as non- 
different. "Thou art That” (Chh. Up. VI. 8. 7). “I am 
Brahman” (Bri. Up. I. 4. 10). “This, is thy Self who 
is within all” (Bri. Up. HI. 4. 1). “He is thy Self, the 
ruler within, the immortal” (Bri. Up. III. 7. 15). 

As thus difference and non-difference are equally 
vouched for by the Sruti texts, the acceptation of 
absolute non-difference would '‘render futile all those 
texts which speak of difference. Therefore we have 
to take that their relation is one of difference and 
non-difference, as between a serpent and its coils. 
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As a serpent it is one non-differcnt, but if we look at 
the coils, hood, erect posture, and so on. there is 
difference. 

Even so there is difference as well as non-difference 
between the individual soul and Brahman. The 
difference between them prior to emancipation is reaL 
The Jiva becomes identical with Brahman only when 
his ignorance is destroyed by the dawn of knowledge 
of Brahman. 

Their separateness and oneness is like a serpent in 
quiescence and motion. 


HI. 2.28 




Prakaaahaashrayavadvaa Tejaatvaat 346* 

Or like (the relation of) light and its substratum, on 
.-account of both being luminous, 

Prahaasaasrayavat : 3ik© light and its substratum. Vaa : or. 
Wejastvaat : on account of both being luminous. 

The relation between Brahman and the individual 
soul also is discussed. 

Or else the relation of the two may be viewed as 
follows. Another illustration is given to establish idie 
theory of difference and non-difference. Just as the 
light of the sun and its substratum, i. e , the sun itself 
are not absolutely different, because they both consist 
•of fire and yet axe spoken of as different, so also the 
incKvidual soul and the Supreme Soul (Brahman). 

The light and the axe both luminous. Hence 
i<hey arp: non-cUffCTent. IThejr are different owing tQ 

B, S-7 
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their varying extensity. Similarly is the relation 
between the individual soul and the Supreme Soul one 
of difference and non-difference. The former is- 
limited and the latter is all-pervading. 

III. 2.29 '^srST U 

Poorvavadvaa 847, 

Or (the relation between the two, i e , Jiva andi 
Brahman is) as (given) before 

Poorvm.Qt as before Vaa or. 

Or it may he as stated in Sutra 25. This last is 
the real view, because if the individual soul is another 
state of Brahman or a ray of Brahman, such inherent 
limitation will never disappear The Sruti affirms 
identity and states the feature of diversity which is due 
to Avidya. 

The two previous Sutras express the view of 
Bhedaabhedavadins who maintain the doctrine of 
difference and non-difference. 

This Sutra refutes the view of Bhedabhedavadins and 
establishes the final truth which has been declared in 
Sutra 25, m;z.. that the difference is merely illusory, 
and identity or non-difference is the reality. 

If the bondage of the soul is due to Avidya or 
ignorance only, final liberation is possible But if the 
Soul is really bound, whether the soul be regarded as a 
certain condition or state of the Supreme Soul or 
Brahman, as stated in Sutra 27, or as a part of the 
Supreme Soul, as expressed in Sutra 28 — its real bondage 
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cannot be destroyed. Thus the scriptural doctrine a£ 
final liberation becomes purposeless and absurd. 

If the difference is real it can never come to sm 
end. All the scriptural instructions -with regard to the 
final emancipation will be meaningless. Bondage is 
only the idea of separateness. If separateness is real 
there can be no final release at all. But if the difference 
is due to nescience or ignorance, then knowledge of 
Brahman or Brahma-Jnana can annihilate it Then the 
Supreme Reality or Brahman, the non-difference may- 
be realised. 

It cannot be said that the Sruti equally teach^ 
difference and non-difference. Thei Sruti aims at 
establishihg non-difference only. It merely refers to 
difference as something known from other sources of 
knowledge, viis., perception, etc. 

Hence the views expressed in Sutras Zt and 28 are 
not certainly correct. The view given in Sutra 25 
alone is correct. The conclusion is that the soul is not 
different from the Supreme Soul or Brahman as. 
explained in Sutra 35. 

III. 2.30 n 

Pratishedhaatcha 848^ 

And on account of the denial. 

'^raU^hedhmt : On aecomit of Ofea ; aifd, moreovei . 

Sutra 29 is confirmed. 

The Sruti in fact expready denies separateness. 
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The conclusion arrived at above is confirmed by 
the fact of scripture expressly denying that there 
exists any intelligent being apart from Brahman or the 
Supteme Soul. “There is no other Seer but He” — 
“Naanyatosti Drashtaa” (Bri. Up. III. 7. 23'». 

The same conclusion follows from those passages 
which deny the existence of a world apart from 
Brahmam and thus leave Brahman alone re maining , 
“Now then the teaching— not this, not this” (Bri. Up. 
IL 3. 6). “That Brahman is without cause and without 
effect, without anything inside or outside.” (Bri. Up. 
IL 5. 19). 

It is now an established feict that there is no other 
entity but Brahman. Therefore there is' only one 
&ahman without any difference at adl. 

Faraadhikaranam : Topic (Adhikarana) 7. 

Brahman ia one unthottt a second. 

(Sutras 31-37) 


m. 2.31 



Paramatah Setoonmaaneuambandhabhedavyapa- 
deahebhyah 349 . 


(There is something) Superior to Ais (Brahman) 
on account of tmns d^iodng a bank, measure, 
conaectiaa, and difference (used wriffi fesp^t to It). 

Pontokt greater. At<A : tor tiiis, ^an thi$ (Btabman). 
Seioommaanma9^!MfidhMMdaso}f(pp€tde^h€^h^ of tersats 
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{Sethu : a bridge Unmaana ; dimensions. Sambundha : relation^ 
Bheda : difference. Vyapadeahehhyah : from the declarations). 

It may be said that there must be something higher 
than Brahman because Brahman is described as a 
bridge, or as limited or as attained by man or as- 
different from man. 

There arises now the doubt on account of the 
conflicting nature of various scriptural statements- 
whether something exists beyond Brahman or not. 

The Poorvapakshin bolds that some entity must be 
admitted apart from Brahmctn, because Brahman is 
spoken of as being a bank, as having size, as b^ng 
connected, as being separated. As a bank it is spoken 
of in the passage “The Self is a bank, a boundary”" 
(Chh. Up. "VIII. 4. 1). The term bank intimates that- 
there exists something apart from Brahman, just as 
there exi.«ts something different from an ordinary bank. 
The same conclusion is confirmed by the words 
■‘Having passed the bank” (Chh. Up. VIII. 4. 2). Ina 
ordinary life a man after ha-ving crossed a bank, reaches- 
some place which is not a bank, let us say a forest. So* 
we must understand that a man after having crossed, 
i. e., passed beyond Brahman reaches something whiefe 
is not Brahman. 

As having size Brahman is spoken of in the following 
passages "This Brahman has four feet (quartets), eight 
hoofs, sixteen parts” (Chh. Up. HI. 18. 2). Now it is- 
well known from ordinary expmence that wherever 
an object, e. g., a coin has a definite limited size, there 
exfets something different from that object. Therefore 
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we must assume that there also exists something 
different from Brahman. 

Brahman is declared to be connected m the 
following passages. “Then he is united with the True” 
<^Chh. Up. VI. 8. 1). “The embodied self is embraced 
by the Supreme Self” (Bri. Up. IV. 3. 21). We observe 
that non-measured things are connected with the 
things measured, e. g . men with a town. Scripture 
declares that the individual souls are in the state of 
deep sleep connected with Brahman. Therefore we 
conclude that beyond Brahman there is something 
unmeasured. 

The same conclusion is confirmed by those texts 
which state difference. “Now that golden person who 
is seen within the sun.” The text refers to a Lord 
residing in the sun and then mentions a Lord residing 
in the eye distinct from the former : “Now the person 
who is seen within the eye.’ ’ 

The Sruti declares “The Atman is to be seen” etc. 
There is a seer and there is the seen. There is 
difference. 

All these indicate that Brahman is not one without 
a second, and that there exists something different from 
Brahman. 


III. 2.32 5rmT??rRni 

'O 

Saamaanyaattu S50. 

But (Brahman is called a bank etc.) on account of 
similarity. 

Saamaanyaat : on account of similarity. Tu : biit. 
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The objection raised in the preceding Sutra is 
refuted here. 

The -word ‘tu’ but removes the doubt. It sets aside 
the previously established conclusion. 

There can exist nothing different from Brahman. 
Brahman is called the bank, etc., because He resembles 
it in a certain respect. He is the support of all -while 
crossing over this ocean of the world, just as a bank is 
a great protection or help in crossing a canal. 

There can exist nothing different from Brahman as 
we are not able to observe a proof for such existence. 
All things proceed from Brahman. The Sruti says 
that by knowing Brahman everything will be known. 
How then can there be any other entity ? Bridge or 
bank means like a bridge or bank. 

Brahman is called a bank on account of similarity, 
not because there exists something beyond Him. If 
the mere fact of Brahman being called a bank implied 
the existence of something beyond Him as in the case 
of an ordinary bank, we should also be forced to 
conclude that Brahman is made of earth and stones. 
This would go against the scriptural doctrine that 
Brahman is not something produced. 

Brahman is called a bank because it resembles a 
bank in certain respects. Just as a bank dams back 
the water and makes the boundary of adjacent fields, 
-so also Brahman supports the world and its 
boundaries. 

In the clause quoted above “Having passed that 
bank” the verb ‘to pass’ cannot be taken in the sense 
of ‘going beyond’ but must rather mean ‘to reach fully’. 
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“Having passed the bank” means “having attained 
Brahman fully” and not having crossed it, just as -we: 
say of a student “he has passed in the grammar” 
meaning thereby that he has fully mastered it. 

III. 2.33 

Buddhyarthah Paadavat 351. 

(The statement as to Brahman having size) is for 
the sake of easy comprehension (i c., Upasanaor devout- 
meditation) ; just like (four) feet. 

Buddhyarthah • for the sake of easy comprehension. Paadavat : 
just like (four) feet. 

The statements as to the size of Brahman “Brahman 
has four feet”, “It has sixteen digits,” etc., are roeant- 
for the sake of Upasana or devout meditation, because 
it is difficult to understand the Infinite, most subtle, 
all-pervading Brahman, In order to facilitate pious 
meditation on the part of less intelligent people four 
feet etc., are ascribed to Brahman. 

The description of Brahman as ha-ving a limited form' 
(Shodashakala, 16 parts) is for the sake of meditation 
just as Padas, i. e., speech, etc., are described in respect- 
of mind. 

Just.as mind conceived as the personal manifestation 
of Brahman is imagined to have the organ of speech, 
nose, eyes, and ears as its four feet, so also Brahman 
is imagined as having size, etc., for facility of meditation 
but not in reality. 
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“Practise meditation, taking the mind as Brahman,” — 
this is the form of worship with the aid of the 
constituents of the individual soul— “This Brahman is 
of four feet, namely, the speech as a foot, the chief 
vital energy as a foot, the eyes as a foot, and the ear 
as a foot“ (Chh- Up. III. 18. 1-2). 


in. 2.34 

SthaariavisheshaatpraJcaashaadivat B52i 

(The statements concerning connection and 
difference with respect to Brahman) are due to special 
places ; as in the case of light and the like. 

Sthaanavisheshaat ; on account of special places. Prakaasaadtvat 
like liglit and the like. 

Sutra 33 is further confirmed. 

Th^ statements regarding connection and difference 
are made with a view to difference of place. The 
statements regarding difference are made with 
reference to limiting adjuncts (Buddhi, etc.) only and 
not to any difference in the nature of Brahman. 

When the cognition of difference which is produced 
by Brahman’s connection with different places i, e., 
with the Buddhi and the other limiting adjuncts, 
ceases owing to the cessation of those limiting adjuncts 
themselves, connection with the Supreme Self is 
metaphorically said to take place ; but that is done with 
a view to the limiting adjuncts only, not with a view* 
to any limitation on the part of Brahman. 

This is similar to the case of light and the like. 
The light of the sun also is differentiated by its 
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connection with limiting adjuncts. The light is said 
*to be divided on account of these adjuncts. It is said 
'to enter into connection or union when the adjuncts 
-are removed. 

We see two moons on account of an eye-disease. 
"We see only one when the disease is removed. 

Light IS really one but we speak of light inside a 
room and light outside it. The distinction is due to 
limiting adjuncts. The light inside the room may be 
said to be united with the light in general when the 
room is destroyed. 

Other examples of the effect of limiting adjuncts 
are furnished by the ether entering into connection 
with the eyes of needles and the like. 

III. 235 II 

TJpapattescha 8^3* 

And it is reasonable. 

Upapatteh . as it becomes reasonable. Cha : also, and. 

Further only such a connection as described above 
is possibie. Because scriptural passages such as “He 
is gone to his self’ (Chh. Up. VL 8. 1) declare- that 
the connection of the soul with the Supreme Soul is 
one of essential nature. The essential nature of a 
thing is imperishablte. Hence the connection cannot 
be like that of the inhabitants with the town. 

The connection can only be explained with reference 
to an observation owing to ignorance of the true 
nature of the soul. 
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Similarly the difference refexrred to by scripture 
cannot be real but due to ignorance, because many 
texts declare that there exists only one Brahman. 

Scripture teaches that the one ether is made 
manifold as it were by its connection with different 
places^ “The ether which is outside man is the ether 
which is inside man, and the ether within the heart” 
(Chh. Up, III. 12. 7). 

Hence connection and difference are not to be taken 
as real, but only metaphorically. 


III. 2.36 

Tathaanyapratishedhaat 

Similarly on account of the express denial of all 
other things (there is nothing but Brahman). 

Tathaa : similarly. Anyapratzshedhaat : on account of the 
express denial of all other things. 

(Anya : any other, of the otlier. Pratishedhaat : owing to the 
denial, or prohibition or negation). 

Further the Sruti denies expressly that there is 
any other entity besides Brahman. (Brahmaivedam 
Saxvam — Atmaivedam Sarvam). Brahman is described 
as the innermost of all. 

Having thus refuted the arguments of the 
Poorvapakshin, the author or Sutrakara in. conclusion, 
strengthens his view by a further reason. 

A great number of Vedic passages distinctly deny 
the existence of anything else besides Brahman. “He 
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indeed is below ; I am below ; the Self is below” etc^ 
(Chh. Up. VII. 25. 1, 2). “Whosoever looks for- 
ans^bing elsewhere than in the Self was abandoned by 
ever 3 ?thing" (Bri. Up. II. 4. 6). “Brahman alone is all 
this” (Mu. Up. II. 2. 11). “The Self is all this” (Chh.. 
Up. VII. 25. 2). “In it there is no diversity” (Bri. Up. 
IV. 4. 19). “He to whom there is nothing superior, 
from whom there is nothing different” (Svet. Up.. 
III. 9). “This is the Brahman without cause and 
without effect, without anything inside or outside” 
(Bri. Up. II. 5. 19). That there is no other self within 
the Highest Self follows from that scriptural passage, 
which teaches Brahman to be within everything. 
(Bri. Up. II. 5. 19). 

Therefore Brahman is one without, a second. 

III. 2.37 

Anena Sarvagatatvamaayaamashabdaadibhyah 355. 

By this the Omnipresence (of Brahman is established) 
in accordance with the scriptural statements regarding- 
(Brahman’s) extent. 

Anena : by this. Sarvagatatvam : all-pervadmgness. Aayaama : 
(regarding Brabman’s) extent. SabdaadAhhyah : from, scriptural, 
statements. 

By the rejecting of the taking of the description as. 
bridge or bank etc., in their actual sense, it is clear 
that Brahman has all-pervadingness. Such Omnipre- 
sence is clear also from such words as Aayaama. If youi 
take the description as bridge etc., in their actual sense 
but not in the figurative sense. Brahman will become- 
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limited, and consequently not eternal. But the Sruti 
and Smriti describe Brahman as unlimited and aU- 
pervasive. The word Aayaama means pervasive. 
The all-pervadingness of Brah m an follows from the 
very fact that it is one without a second. 

That Brahman is Omnipresent follows from the 
texts proclaiming its extent. “As large as this ether is, 
so large is that ether within the heart” (Chh. Up. 
VUI. 1. 3). “Like the ether, he is Omnipresent and 
eternal.” “He is greater than the sky, greater than 
the ether” (Sat. Br. X. 6. 3. 2). “He is eternal, 
Omnipresent, firm, immovable” (Bhag. Gita. II. 24). 

Phalaadhikaranam : Topic (Adhikarana) 8. 

The Lord is the giver of th^ fruits of actions 
Sutras 38-41 

III. 2.38 'KSfra U 

Phalamata Upapatteh 356~ 

F^om Him (the Lord) are the fruits of actions, for 
that is reasonable. 

Phalam : the fruit. Atah : from Him only. Upapatteh : for 
that IS reasonable. 

Another characteristic of Brahman is established. 

The Mimamsakas hold that the Karma (work) and 
not the Lord gives the fruits of one’s actions. 

The Sutra refutes it and declares that the fruits of 
one’s work, viz., pain, pleasure and a mixture of the 
two, come only from the Lord. 
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The Lord of all who knows all the differences of 
place and time alone is capable of bestowing fruits in 
accordance with the merit of the agents. Karma is 
insentient and short-lived. It ceases to exist as soon 
as it is done. It cannot therefore bestow the fruits of 
actions at a future date according to one’s merit. 

How can fruit which is positive result from such 
non-existence ? 

You cannot say that Karma died after generating the 
fruit which attaches itself to the doer in due time, 
because it is called fruit only when it is enjoyed. 

You cannot say also that Karma generates Apurva 
which gives fruit. Apurva is Achetana (non- sentient). 
It cannot act unless moved by some intelligent being.. 
It cannot, therefore, bestow rewards and punishments. 
Further there is no proof whatever for the existence of 
such an Apurva. 

Therefore the fruits of actions come to men from- 
Ishwara or the Lord only, who is eternal. Omnipotent, 
Omniscient, all compassionate. 


IIL 2.39 II 

Shrutatvaatcha 3S7. 

And because the Sruti so teaches. 

Shrutatuaat : because the Sruti so teaches, from, the declaratioa 
of the Sruti to that effect. Cha : also, and. 

The preceding Sutra is strengthened on the support 
of Sruti. 
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The Sruti also declares that the fruits of actions, 
come from the Lord. “This indeed is the great, unborn 
Self, the giver of food, and the giver of wealth (the 
fruit of one’s work)” (Bri. Up, IV. 4. 24). 


III. 2.40 u 

Dharmam Jaiminirata Eva 358*. 

Jaimini thinks for the same reasons (viz., scriptural 
authority and reasoning, on the same ground as stated 
in Sutras 38 and 39) that religious merit (is what brings 
about the fruits of actions). 

Dharmam : practice of .religious duties, religious merits. 
Jaimimh : tlie sage Jaimini. Ata Eva : for the same reasons. 

An objection is raised to Sutra 38 and 39. 

The view of the Sutras 38 and 39 is being criticised. 

Jaimini says that Dharma gives fruits of actions as 
Sruti and reason support such a view. 

Scripture, Jaimini argues, proclaims injunctions 
such as the following one “He who is desirous of the 
heavenly world is to sacrifice”. It is admitted that 
every scriptural injunction has an object.' Therefore it 
is reasonable to think that the scripture itself brings 
about the fruit or the result, i. e., the attainment of 
the heavenly world. If this were not so, nobody would 
perform sacrifices and thereby scriptural injunctions 
would be rendered purposeless. 

But it m^y be objected that an action cannot 
produce a result at a future time as it is destroyed. 
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Jaimiiii says : A deed cannot produce result at some 
future time, unless before passing away, it gives birth 
to some unseen result. We, therefore, assume that 
there exists some extra-ordinary principle called 
Apurva which is produced by the Karma before it is 
•destroyed. The result is produced at some future 
•time on account of this Apurva. 

This hypothesis removes all difficulties. But on 
tthe contrary it is impossible that the Lord s^iould effect 
the fruits of Karmas. Because one uniform cause 
•{Ishwara^) cannot cause variety of effects. He will 
have partiality and cruelty ; and Karma will become 
purposeless, i. c., if the deed itself cannot bring about 
its own fruit, it would be useless to perform it at all. 

For all these reasons the result springs from the 
action only, whether meritorious or non-meritorious. 
.(This is the view of Jaimini). 


>1112,41 



II 


Poorvam Tu Baadaraayano Hetuvyapadeshaat 359. 

But Ba'darayana thinks the former (i. the Lord to 
be the cause of the fruits of action) on account of His 
ibeing declared to be the cause (of the actions 
themselves). 

Foorvam : the former, L e., the Lord as the giver of the fruits 
of actions. Tu : but. Badaraycmah : Badarayana, the framer 
«Gf the Sutras (holds)'. Hetuvyapadeshaat : on account of His being 
declared the cause (of the actions themselve^ . 

The view of Jaimini expressed in SutrS. 40 is refuted 
by citing a contrary one. 
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The word ‘Tu’ — but — refutes the view of Sutra 40. 
It sets aside the view of the fruit , being produced 
either by the mere action or the mere Apurva. 

The sage Badarayana holds the former, i. e-, the 
Lord is the Dispenser of the fruit of actions. The 
Sruti clearly states that all rewards whether heaven 
or union with the Lord come from Him, “He takes one 
to a purer world by virtue of one’s piety” — “Punyena 
Punyam Lokam Nayati”. Also Katha Upanishad 
declares “He gives Himself away to whomsoever He 
chooses,” — “Yarcevaisha Vrinute Tena Labhyah” 
<1. 2. 23). 

Badarayana says that the Lord bestows the fruits 
of deeds because Sruti says that the Lord induces the 
doing of actions and gives the fruits thereof. As the 
Lord acts according to the variety of Kannas he can 
produce and give a variety of results and has no 
partiality and cruelty and Karma will not become 
purposeless. 

The Lord is the causal agent with reference to all 
actions whether good or evil. Kaushitaki Upanishad 
declares* “He makes him whom he wishes to lead up 
from these worlds do a good deed and the same makes 
him whom He wishes to lead down from these worlds 
do a bad deed.” (III. 8). 

The same is said in Bhagavad Gita VII. 21-22, 
“Whichever divine form a devotee wishes to worship 
with faith, to that form I render his faith steady. 
Holding that faith he strives to propitiate the deity 
and obtains from it the benefits he desires, as ordained 
by me.” 


B. S-8 
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Moreover all Vedanta texts declare that the. Lord 
is the only cause of all creations. The Lord creates all 
heings in forms and conditions corresponding to and 
retributive of their former Karmas, Hence the Lord is 
the cause of all fruits of actions. As the Lord has 
regard for the merit and demer/t of the souls the 
objections raised above that a uniform cause is 
incapable of producing various effects, etc., are without 
any foundation. 

To sum up, the nature of the Supreme Brahman has 
been described. Brahman has been shown to be 
formless, self-luminous and without difference. It has 
been established through “Neti-Neti” not this, not this 
doctrine that Brahman is one without a second. It has 
been conclusively proved that the Lord is the Dispenser 
of l4ie fruits of Karmas of the people. 


Thus ends the second Pada (section II) of the third 
Adhyaya (chapter III) of the Brahma Sutras 
or the Vedanta Philosophy. 



CHAPTER III 
Section 3 


INTRODUCTION 


In the previous section (Pada 2) it has been shown 
that the Jiva (Twam Pada of the Tat-Twam-Asi 
Mahavakya) is identical with Brahman (Tat Pada of 
Tat-Twam-Asi Mahavafcya). Brahman has been shown 
to be Ekarasa (of homogeneous or unchanging nature). 
We have explained the nature of the object of 
cognition, Brahman. 

The author of the Brahma Sulyas now sets himself 
to ascertain the end and aim of the Vidyas (meditations 
or Upasanas) as prescribed in the Srutis. 

The Srutis prescribe various kinds of Vidyas or 
meditations to ena]>le the aspirant to attain the 
knowledge of identity. It is extremfely difficult or 
rather impossible for the ordinary man to have a 
comprehensive understanding of the Infinite, which is 
transcendent, extremely subtle and beyond the reach 
of the senses and gross undisciplined intellect. 
Therefore the Srutis or the sacred scriptures prescribe 
easy methods of Saguna-Meditation for approaching 
the Infinite or the Absolute. They present various 
symbols of Brahman (Pratikas) such as Vaiswanara or 
Virat, Sun, Akasa, Food, Prana and mind for the 
neophyte or the beginner to contemplate on. These 
symbols are props for the mind to lean upon in the 
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beginning. The gross mind is rendered subtle, sharp 
and one-pointed by such Saguna forms of meditation. 

These different methods of approaching the 
Impersonal Absolute are known as Vidyas or Upasanas. 

This section discusses these various Vidyas by means 
of which the Jiva or the individual soul attains Brahman 
or the Supreme Soul. Similar Vidyas are described 
differently in different recensions of the Vedas. Now 
the question arises naturally whether these similar 
Vidyas are one and the same or different, whether 
similar Vidyas have to be combined into a single 
Upasana or meditation or to be tdken separately. It is 
decided here which Vidyas are the same and have to be 
combined into one and which Vidyas are different 
despite certain similar features. 

The aim and object of ^1 Vidyas is the attainment 
of Brahman or the Imperishable. Brahman alone is the 
only hving Reality. Brahman alone is Truth. Brahman 
is Sat or Existence Absolute. Hence it may be 
advantageous and helpful to combine the particulars 
of the same Vidya mentioned in different recensions 
or Sakhas as they have been found highly efficacious 
and immensely beneficial by the followers of those 
Sakhas. 

He who meditates on Brahman as mind as is taught 
in the Taittiriya Upanishad Brigu Valli must collate all 
the attributes of the mind not only from his own 
particular Vedic Sakha, but from other Sakhas also 
where meditation on Brahman in the from of mind is 
taught.' In meditating on Brahman as mind, he must 
not bring together attributes not belonging to mind 
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such as those of food, though Brahman is taught to be 
meditated upon as food also. In 'fact only those 
attributes are to be supplied from other Sakhas which 
are taught about the particular object of meditation, 
and not any attribute in general. 

In this section Sri Vyasa the framer of the Brahma 
Sutras concludes that most of the Vidyas prescribed in 
the Srutis have for their object the knowledge of 
Brahman or Brahma-Jnana. They differ only in form 
but not in substance. Their final goal is the attainment 
of everlasting Peace, eternal bliss and immortality. 
One meditation or Upasana or Vidya is as good as 
another for attaining the final emancipation. 

Sruti teaches us to meditate on Brahman either 
directly or through the medium of some Pratikas or 
symbols, such as the sun, Akasa, food, mind. Prana, 
the Purusha residing in the eye, the empty space 
(Daharakasha) within the heart, Om or Pranava and 
the like. 

You will have to search Brahman and adore Him 
in and through the symbols, but these symbols must 
not usurp His place. You must concentrate and fix the 
mind on these symbols and think of His attributes such 
as Omnipotence, Omniscience, Omnipresence, Sat-Chit- 
Ananda, purity, perfection, freedom, etc. 

The Vidyas appear to be different only from the 
view point of difference in the symbols but the goal 
everywhere is the same. Remember this point always. 
Bear this in mind constantly. 

Some attributes of Brahman are found common in 
some of the Vidyas. You should not consider yourself 
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as a distinct entity from Brahman. This is a fundamental 
or vital point. 

In all the Vidyas three things are common. The 
final .goal is the attainment of eternal bliss and 
immortality, through the realisation of Brahman with 
or without the aid of the symbols or Pratikas. The 
attributes which are found in common in all the Vidyas 
such as blissfulness, purity, perfection, knowledge, 
immortality. Absolute-freedom or Kaivalya, Absolute 
Independence, eternal satisfaction and the like must 
be invariably associated with the "conception of 
Brahman. The meditator must think himself identical 
with Brahman and must worship Brahman as his 
Immortal Atman. 


SYNOPSIS 

AdhiJcaranas I and II : (Sutras 1-4 ; 5) are concerned 
with the question whether those Vidyas which are met 
with in identical or similar form in more than one 
sacred'text, are to be considered a's constituting several 
Vidyas or one Vidya only. The Vidyas with identical 
or similar form met with in the scriptures or in different 
recensions of the scriptures, are one Vidya. Particulars 
of identical Vidyas mentioned in different places or 
Sakha s are to be combined with one meditation. 

Adkikarana III : (Sutras 6-8) discusses the case of 
Vidyas which are separate on account of different 
subject-inatter, although in other respects there are 
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similarities. The examples selected are the Udgitha 
Vidyas of the Chhandogya Upanishad (1. 1. 3.) and the 
Brihadaranyaka Upanishad (I. 3. 1). Although they 
indicate certain similarities such as bearing the same 
name and the Udgitha being in both identified with 
Prana — yet they are to be held apart, because the subject 
of the Chhandogya Vidya is not the whole Udgitha but 
only the^ sacred syllable OM while Brihadaranyaka 
Upanishad represents the whole Udgitha as the object 
of meditation. 

AdJukarana IV : CSutra 9). In the passage, “Let 
one meditate on the syllable ‘OM’ (of) the Udgitha” 
(Chh. Up. I. 1. 1), the Omkara and the Udgitha stand 
in the relation of one specifying the other. The 
meaning is “Let one meditate on that Omkara 
which” etc. 

Adhiharana V : (Sutra 10) intimates that there 
should be no mistake in the identity of the Prana 
Vidya as taught in Chhandogira, Brihadaranyaka and 
Kaushitaki. It determines the unity of the Prana-Vidyas 
and the consequent comprehension of the different 
qualities of the Prana, which are mentioned in the 
different texts within one meditation, 

AdlnJcarana VI : (Sutras 11-13) intimates that the 
essential and unalterable attributes of Brahman such as 
Bliss and knowledge are to be taken into account 
everywhere while those which admit of increase and 
decrease as for instance the attribute of having joy for 
its head, mentioned in the Taittiriya Upanishad are 
confined to special meditations. 
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Adhikarana VII : (Sutras 14-15) teaches that the 
object of Katha Upanishad III-IO, 11 is one only, viz., 
to indicate that the Supreme Self is higher than 
everything, so that the passage forms one Vidya only. 

Adhikarana VIII : (Sutras 16-17) intimates that the 
Self referred to in Aitareya Aranyaka II. 4. 1. 1. is not 
a lower form of the self (Sutratman or Hiranyagarbha), 
but the Supreme Self. 

Adhikarana IX : (Sutra 18) discusses a minor point 
connected with the Prana-samvada. Rinsing the mouth 
is not enjoined in the Prana-Vidya, but only t hinlcing 
the water as the dress of Prana. 

Adhikarana X ; (Sutra 19) declares that the Vidyas 
in the same Sakha which are identical or similar have 
to be combined, for they are one. 

Adhikarana XI : (Sutras 20-22) In Brihadaranyaka. 
Upanishad V, 5. Brahman is represented first as 
abiding in the sphere of the sun and then as abiding 
within the right eye. The names “Ahar” and “Aham” 
of the Supreme Brahman abiding in the sun and in the 
right eye respectively cannot be combined, as these are 
two separate Vidyas. 

Adhikarana XII : (Sutra 23). Attributes of Brahman 
mentioned in Ranayaniya-Khila are not to be taken 
into consideration in other Brahma-Vidyas, e. g., the 
Sandilya Vidya, as the former is an independent Vidya 
owing to the difference of Brahman’s abode. 

Adhikarana XIII : (Sutra 24) points out that the 
Purusha-Vidya of Chhandogya is quite different from 
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the Purusha-Vidya of Taittiriya though they pass by 
the same name. 

Adhikarana X.IV : CSutra 25) decides that certain 
detached Mantras like "Pierce the whole body of the 
enemy” etc., and sacrifices mentioned at the beginning of 
certain Upanishads — as for instance, a Brahmana about 
the Mahavrata ceremony at the beginning of the 
Aitareya-Aranyaka, do, notwithstanding their position 
which seems to connect them with the Brahma-Vidya, 
not belong to the latter, as they show unmistakable signs 
of being connected with sacrificial acts. 

Adhikarana XF : (Sutra 26) treats of the passsage 
stating that the man dying in the possession of true 
knowledge shakes off all his good and evil deeds and 
affirms that a statement made in some of those passages, 
only to the effect that the good and evil deeds pass 
over to the friends and enemies of the deceased, is valid 
for all the passages. 

Adhikarana XVI : (Sutras 27-28) decides that the 
shaking of the good and evil deeds takes place not as 
the Kaushitaki Upanishad states on the road to 
Brahmaloka or the world of Brahman but at the 
moment of the soul’s departure from the body. 

Adhikarana XVII : (Sutras 29-30) intimates that the 
knower of the Saguna Brahman alone goes by the path 
of the gods after death and not the knower of the 
J^irguna Brahman. The soul of him who knows the 
Nirguna Brahman becomes one with it without moving 
to any other place. 
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Adhikarana XVIII ; (Sutra 31) decides that the 
road of the gods is followed not only by those who 
know the Vidyas which specially mention the going 
on that road but all who are acquainted with the 
Saguna Vidyas of Brahman. 

Adhikarana XIX : (Sutra 32) decides that, although 
the general effect of true knowledge is release from all 
forms of body, yet even perfected souls may be reborn 
for the fulfilment of some divine mission. 

Adhikarana XXi : (Sutra 33) teaches that the 
negative attributes of Brahman mentioned in some 
Vidyas such as its being not gross, not subtle, etc., are 
to be combined in all meditations on Brahman. 

Adhikarana XXI : (Sutra 34) determines that 
Kathopanishad III. 1., and Mundaka III, 1., constitute 
one Vidya only, because both passages refer to the 
highest Brahman. 

Adhikarana XXII : (Sutras 35-36) maintains that 
the two passages, Bri. Up. III. 4 and III. 5 constitute 
one Vidya only, the object of knowledge being in both 
cases Brahman viewed as the Inner Self of all. 

Adhikarana XXIII : (Sutra 37) decides that thb 
passage Aitareya Aranyaka II. 2. 4. 6 constitutes not 
one but two meditations. The Sruti enjoins reciprocal 
meditation and not merely one way. 

A dhikaran,a XXIV ; (Sutra 38) determines that the 
Vidyas of the True (Satya* Brahman) contained in Bri. 
Up. V. 4. 1 and V. 5. 2 is one only. 
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Adhikarana XXV : (Sutra 39) decides that the 
attributes mentioned in Chh. Up. , VIII. 1. 1 and Bri. 
Up. IV . 4. 32 are to be combined on account o£ a number 
of common features in both the texts. 

Adhikarana XXVI (Sutras 40-41) maintains that 
Pranagnihotra need not be observed on days of fast. 

Adhikarana XXVII : (Sutra 42) decides that those 
meditations which are connected with certain sacrifices 
are not parts of them and therefore not inseparably 
connected with them. 

Adhikarana XXVIII : (Sutra 43) teaches that in a 
Bri, Up. passage and a similar Chh. Up. passage, 
meditations on Vayu and Prana are to be kept separate 
in spite of the essential oneness of these two. 

Adhikarana XXJX : (Sutras 44-52) decides that the 
fire-altars made of mind etc., which are mentioned in 
the Agnirahasya of the Brihadaranyaka are not part of 
the sacrificial act, but constitute a separate Vidya. 

Adhikarana XXX : (Sutras 53-54) determines that 
the Self is a separate entity distinct from the body. 

Adhikarana XXXI : (Sutras 55-56) decides -that 
Upasanas or meditations connected with sacrificial acts, 
e. g.. the Udgitha Upasana, are valid for aU Sakhas. 

Adhikarana XXXII : (Sutra 57) decides that the 
Vaiswanara Upasana of Chh. Up. V. 11 is one entire 
Upasana. Vaiswanara Agni is to be meditated upon 
as a whole, not in his single parts. 

Adhikarana XXXIII (Sutra 58) decides that 
various Vidyas like the Sandilya Vidya, Dahara-Vidya 
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and so on, are to be kept separate and not combined' 
into one entire Upasana. 

Adhikarana XJOLIV : (Sutra 59) teaches that those 
meditations on Brahman for which the texts assign one 
and the same fruit, are optional, there being no reason 
for their being cumulated. 

Any one Vidya should be selected according to one’s 
choice. 

Adhikarana XXXV (Sutra 60) decides that those 
meditations on the other hand which refer to special 
desires may or may not be combined according to 
choice or liking. 

Adhikarana XXXVI : (Sutras 61-66) decides that 
meditations connected with members of sacrificial acts, 
such as the Udgitha may or may not be combined 
according to liking. 
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Sarvavedantapratyayadhikaranam : Topic (Adhikar ana) L 

The Vidyas having identical or the same form 
found in scriptures constitute one Vidya^ 

(Sutras 1-4) 


III. 3.1 



ll 


arvavedaantapratyayam Chodanaadyavisheshaat 860 > 

(The Vidyas or the Upasanas) described in the 
-various Vedanta texts (are not different, are identical) 
on account of the non-difference of injunction, etc., (i.e., 
connection, form and name). 

Sarvavedaantapratyayam . exposition of Brahman in all the 
Vedanta texts. Chodanaadyavuheshaat : as there is no difierence- 
in the injunctions, etc., (i, e., connection, form and name), 

(Sarva : all. Veda : the Vedas. Anta : the <=:ettled conclusion. 
Pratyayam : the knowledge, realisation. Chodanaadi . of the 
injunction and others. Avialieahaat ; as there is no difierence). 

Can Srutis declare different Upasanas in respect of 
one entity ? If we say that one Sruti is correct and 
others are incorrect, disbelief in Srutis as a whole will 
follow. The Srutis which declare the nature of 
Brahman are not commands. They only state solid 
facts. 

The author of the Sutras now proceeds to discuss 
whether the Upasana (devotional) Srutis are divergent 
and separate or not. Scriptures teach that like Karma, 
Upasanas have various results. Some of them have 
visible results, others unseen results. Some Upasanas 
create true knowledge and lead to Kxama-Mukti or 
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gradual liberation or release by successive steps. With 
a view to those meditations, therefore, we ma y raise 
the question whether the individual Vedanta-texts teach 
different Upasanas of Brahman or noL 

There are many expositions of Brahman in Sruti. 
In some Sruti He is described as Vaiswanara, in another 
He is described as Prana and so forth. Now a doubt 
may arise as to whether these expositions are different 
or they all aim at one and the same thing. 

This Sutra removes the doubt. The expositions in 
all the Srutis are the same. They all point to one and 
the same purpose of worship of Brahman, though in 
different forms fitted to the capacity of the meditator, 
because there is no difference in the injunctions about 
meditation. All the injunctions intimate that Brahman 
is to be meditated upon. Hence the object of those 
expositions and of meditation is one and the same. 

The Upasanas of Prana are described in one way 
in the Brihadaranyaka-Upanishad and in a different way 
in the Chhandogya Upanishad. Now a doubt arises 
whether such Upasanas described differently in different 
Sakhas of the Vedas are different or the same. 

The Poorvapakshin or the opponent maintains that 
they are different owing to the difference in form. 
This Sutra refutes it and declares that such meditations 
are one and the same owing to the non-difference as 
regards injunctions, connection, name and form of these 
in different Sakhas. 

Thus, as the Agnihotra though described in different 
Sakhas is yet one, the same kind of human activity being 
enjoined in all by means of the words’ “He is to offer’’. 
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SQ the injunction met with in the Brihadaranyaka 
Upanishad VI. 1. 1. “He who knows the oldest and 
the best”, etc., is the same as that which occurs in the 
text of Chhandogya. “He who knows the first and 
the best” (Chh. Up. V. 1. 1). The Prana- Vidya in all 
the Sakhas is one and the same. There is non-difference 
as regards the fruit of the Upasana in both texts. “He 
who knows it to be such becomes the first and best 
among his people” (Bri. Up. VI. 1. 1). Prana is the 
object of meditation in both texts. The name of the 
meditation in both texts is Prana-Vidya. Prana is 
described in both texts as the oldest and the greatest. 
Therefore the two Vidyas are not different, as there 
is no difference in all respects. The two Vidyas are 
one and the same. The same is true of Dahara-Vidya, 
Panchagni-Vidya or the knowledge of the five fires, 
Vaiswanara-Vidya or the knowledge of the Vaiswanara. 
Sandilya- Vidya. etc., described in various Sakhas. 

III. 3.2 II 

Bhedaanneti GhennaiJcasyaamapi 861 . 

If it be said that the Vidyas are separate on account 
of difference (in minor points), we deny that, since 
even in the same Vidyas (there may be such minor 
differences). 

Bhedaat : on account of difference, Na : not. Hi : as, so, this. 
€het : if . jVa : no, not. BhaByaam : in the one and the same 
(Vidya). Api ; also, even. 

An objection to the preceding Sutra is raised and 
refuted. 
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The Sutra consists of two parts namely an objection 
and its reply. The objection ig “Bhedaanneti chet”. 
The reply is “Naikasyaamapi”. 

If you say that difference exists, we say that it is 
not so, because such differences can exist even in the 
same Upasana or Vidya. 

Doubtless the Vajasaneyis refer to a sixth Agni 
when referring to Panchagni 'Vidya or the doctrine of 
five fires “The fire becomes his fire” (Bri. Up. VI. 2. 24), 
but the Chhandogyas do not. “But he who knows 
these five fires” (Chh. Up. V. 10. 10). But this will 
not make them separate. The Chhandogyas also can 
add it if they like. Thus the Vidya as stated in the 
two Srutis Brihadaranyaka and Chhandogya, is 
identical. 

The presence or absence of a sixth fire cannot make 
a difference as regards form, because the Shodasi 
vessel may or may not be taken in the same Atiratra 
sacrifice. The name “five fires” is no objection 
against this increase of number, because the number 
five is not a fundamental part of the injunction. 
Differences like this are found in different chapters 
even in the same Sakha and in the same Vidya, and 
yet the Vidya described in these .different chapters 
is recognised by all as one. 

The Chhandogya Upanishad also actually mentions 
a sixth fire, viz., in the passage V. 9, 2 “When he has 
departed his friends carry him. as appointed, to the 
fire.” 
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Therefore it is quite clear that the Vidyas of the 
same class are one and not different notwithstanding 
these differences in different Sakhas. 

The Poorvapakshin says : Then again in the 
conversation between the Pranas, the Chhandogyas 
mention in addition to the most important Prana four 
other Pranas, speech, the eye, the ear and the 

mind, while the Vajasaneyis mention a fifth one also* 
“Seed indeed is generation* He who knows that 
becomes rich in offspring and cattle.” (Bri. Up* 
VI. 1.6). 

We reply : nothing stands in the way of some 
additional qualification being included in the Vidya 
concerning the colloquy of the Pranas. The addition or 
omission of some particular qualification is not able 
to create difference in the object of knowledge and 
thereby in the knowledge itself, because the objects of 
knowledge may differ partly, yet their greater part and 
at the same time the knowing person are understood 
to be the same. 

Therefore the Vidya also remains the same. 

III. 3.3 ?6rT«jT2R2r 

ti 

Swaadhyaayasya Tathaattvena Hi Samaachaare^ 
dhikaaraatcha Savavatcha Tanniyamah 

(The rite of carrying fire on the head in connected) 
with the study of the Veda (of the Atharvanikas), 
because in the Samachara (it is mentioned) as being 
such. And (this also follows) from its being a 

B. S-9 
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qualification (for the* students of the Atharva Veda) 
as in the case with the (seven) oblations Saurya 

etc.)* 

Swoadhyaayasya : of the study of the Vedas. Tathaatvena : on 
account of being such. Hi . because Samaachaare ; in the book 
named Samachara containing the rules for the performance of 
Vedic rites AdMkaaraat on account of the qualification Cha : 
and Savavat as in the case of the seven oblations (%iz , Saurya, 
etc ). Cha * and, also Tanniycumah that rule. 

An objection based on a statement of the Mundaka 
Upanishad is explained and refuted. 

A further objection is raised. In the Mundaka 
Upanishad which deals with the knowledge of Brahman, 
the carrying of fire on the head by the student 
(Sirovrata) is mentioned. The Poorvapakshin or the 
opponent maintains that the Vidyas of the Atharvanikas 
is different from all other Vidyas on account of this 
particular ceremony which is practised by the followers 
of the Atharva Veda. 

This Sutra refutes this and says that the rite of 

«» 

carrying fire on the head is an attribute not of the 
Vidya, but merely of the study of the Veda on the 
part of the Atharvanikas. So it is described , in the 
book Samachara which treats of Vedic observances. 

At the close of the Upanishad moreovet we have the 
following sentence “A man who has not performed 
the rite (carrying fire on the Head) does not read this” 
CMu. Up. III. 2. 11). This clearly intimates that it is 
connected with the study of the Upanishad and not 
with the Vidya. 

The Sutra adds another illustrative instance in the 
wcards “as in the case of the libations there is limitation 
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o£ that”. The rite of carrying the fire is associated only 
wi::h the study of that particular Veda and not others, 
like the seven oblations from the Saurya libation up 
to the Sataudana libation, which are not connected 
with the fires taught in the other Vedas, but only with 
those of Atharva Veda. The command is to those 
studying the Mundaka Upanishad just as the command 
to perform the seven Savas is to them. The carrying 
of a fire-pot on their head will not make the 
Vidya different. 

Therefore there is unity of Vidya in all cases. The 
doctrine of the unity of the Vidyas thus remains 
unshaken. 

III. 3.4 I! 

Darshayati Cha 8CS. 

(The scripture) also instructs (thus). 

Darshayati : (Sruti) shows, instructs. Cha : also 

An argument in support of Sutra 1 is given. 

The Veda, also declares the identity of the Vidyas, 
because all Vedanta texts represent the object of 
knowledge, as one, e. g., Katha Upanishad I. 2. 15, 
“That word which all the Vedas declare” ; Aitareya 
Aranyaka III. 2. 3. 12 “Him only the Bahvricha^ 
consider in the great hymn, the Adhwaryus _ in the 
jsacrificial fire, the Chhandogyas in the Mahavrata 
ceremony.” 

To prove the unity of the Vidyas some other 
instances may be quoted. ■ Kathopanishad 1. 6. 2. 
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mentions as one of the Lord’s qualities that He causes 
fear. Now this very same quality is referred to in the 
Tait. Up. II. 7. “For if he makes but the smallest 
distinction in the Self, there is fear for him. But that 
fear is only for him who knows a difference and does 
not know oneness,” 

The Impersonal Absolute is the one purport 
of all the Vedanta texts. Hence aU Vidyas which 
pertain to It must also be one. The meditation 
on the Saguna Brahman as Vaiswanara, who is 
represented as extending from heaven to the 
earth in the Brihadaranyaka Upanishad is referred 
to in the Chhandogya Upanishad, “But he who 
adores that Vaiswanara Self as extending from 
heaven to the earth” CChh. Up. V. 18. 1). This 
clearly indicates that all Vaiswanara Vidyas 
arc one. 

Nirguna Brahman is one and not many. Saguna 
Brahman also is one and not many. Hence particular 
Vidyas which pertain to either Saguna Brahman or 
Nirguna Brahman are also one and not many. This 
also follows from the same hymns and the like enjoined 
in the one place being employed in other 
places for the purpose of devout meditation or 
Upasana. 

. The same rule applies to . other Vidyas also besides 
the Vaiswanara Vidya. Therefore, Vidyas are 'not many, 
though they are differently described in dilferent 
Sakhas. All Vedantic texts intimate identical 
devout meditations. Thus the unity of Vidyas is 
established. 
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Upasamliatadhikaraiia : Topic (Adhikarana) 2. 

ParticularB of identical Vidyas mentioned in di:ff event 
Sakhas or places are to he combined into 
one meditation, 

III. 3.5 ^ II 

Upasamhaarorthaabhedaadvidhisheshavatsamaane 
Cha. 364. 

And in the Upasanas of the same class (mentioned 
in different Sakhas) a combination (of all the particulars 
mentioned in all Sakhas is to he madd) as there is no 
difference in the object of meditation, just as (a 
combination of) all subsidiary rites of a main sacrifice 
(mentioned in different Sakhas is made). 

UpasamJiaarah : combination. Arthaahhedaat : as there is no 
difference in the object of meditation. Vidkisheahaavat : like the 
subsidiary rites of a main sacrifice. Samaane : in the Upasanas 
of the same class, in the case of equality ; the forms of meditation 
being the same in effect. Gha : also, and. 

(Artha : purpose. AhTieda : non-difference. Vidhi : injunctions^, 
of the duties enjoined by the scriptures ) 

A deduction is made from the four preceding Sutras. 
This Sutra states the practical outcome of the . discussiPn 
carried on in the first four Sutras. 

The Vidyas described in different Sakhas will have 
to be combined in the Upasana, because their object 
is one and the fruit also is the same, just as in the case 
of Vidhisheshas. 

The particulars that are mentioned in other Sakhas 
than one’s own are also efficacious. Therefore one will 
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have to combine all these, just as one does in the case 
of subsidiary rites like Agnihotra connected with a 
main sacrifice, mentioned in several Sakhas. 


Anyathaatvaadhikaranam : Topic (Adhikarana) 3. 

Those Vidyas with different subject-maUer are separate, 
even if there may be some similarities- 

(Sutras 6-8) 


III. 3.6 ^5? 



Anyathaatvam Shabdaaditi Chennaavisheshaat Sf^S. 


If it be said (that the Udgitha Vidya of the 
Brihadaranyaka Upanishad and that of the Chhandogya 
Upanishad) are different on account of (difference in) 
texts ; we deny this on the ground of their non- 
difference (as regeirds essentials). 

Anyathaatvam there is di:fference. Shabdaat . on account of 
\<iiherence in) texts Hi so Chet : if. » not. Avisha^haat ; 
-on account of non-difference (as regard^- essentials) 

This Sutra represents the view of the Poorvapakshin 
or the opponent. The opponent tries to establish that 
the two Vidyas are one. 

The Sutra consists of two parts namely, a supposed 
objection to the objector’s view and its refutation by 
the objector to strengthen- his case. The supposed 
objections “Anyathaatvam Shabdaaditi Chet” and the 
reply is "Naavisheshaat”. 
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It is said in the Vajasaneyaka I. 3. 1. “The Devas 
-said, *Welh let us defeat the Asuras at the sacrifices 
hy means of the Udgitha ! They said to speech : ‘sing 
ter us.’ The speech said ‘yes’.” 

The speech and the other Pranas were pierced by the 
Asuras with evil. They were not able to do what was 
expected from them. Thereupon the Devas appointed 
-the chief Prana, and said to the breath in the mouth 
*sing for us’. The breath said ‘yes’ and sang. 

There is a similar story in Chhandogya Upanishad 1. 2. 
The Devas took the Udgitha. They thought they 
would overcome the Asuras with it. The other Pranas 
were pierced with evil and thus vanquished by the 
Asuras. Thereupon the Devas went to the Chief 
Prana. “Then comes the chief Prana. On that they 
meditated as Udgitha.” 

Both these passages glorify the chief Prana. Hence 
it follows that they both are injunctions of a meditation 
on the Prana. A doubt arises now whether the two 
Vidyas are separate Vidyas or one Vidya only. 

The Poorvapakshin holds that the two Vidyas have 
to be considered as one. It may be objected that they 
cannot be one on account of the difference in te^xts. 
The Vajasaneyis represent the chief vital air as the 
producer of the Udgitha (“Do thou sing out for us’O 
while the Chhandogyas speak of it as itself being the 
Udgitha. “On that they meditated as Udgitha”. How 
can this divergence be reconciled with the assumption 
of the unity of the Vidyas ? 

But this is not acceptable because there is unity 
as regards a great many points. Both texts relate that 
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the Devas and the Asuras were fighting ; both at first 
glorify speech and the other Pranas in their relation to 
the Udgitha and thereupon finding fault with them 
pass on to the chief Prana ; both tell how through the 
strength of the latter, the Asuras were vanquished. 

The difference pointed out, is not important enough 
to bring about a separation of the two Vidyas. 

The text of the Vajasaneyaka also co-ordinates the 
chief Prana and the Udgitha in the clause, “He is 
Udgitha (Bri. Up. I. 3. 23). We therefore have to 
assume that in the Chhandogya also the chief Prana 
has secondarily to be looked upon as the producer of 
the Udgitha. 

The two texts thus constitute one Vidya only. 
There is unity of Vidyas on the grounds given in 
Sutra 3. 3. 1. 


III. 3.7 ^ WT 



II 


N't \'nn Frakarariahhedoafparovareeyo'ftvaadivnf 316. 

Or rather there is no (unity of the Vidyas) owing 
to the difference of subject matter even as (the 
meditation on the Udgitha) as the highe.st and greatest 
(i. e., Brahman) (is different from the meditation on 
the Udgitha as abiding in the eye etc.). 

Na : not, Vaa : certainly. Praharanabhedaat : on account of 
difference in subject matter. Farovareeyastvaadivat ; even as- 
(the meditation on the Udgitha) as the highest and greatest 
(B^rahman) (is different). 

The objection raised in the preceding Sutra is- 
refuted. 
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The Sutra refutes the former view and establishes* 
that the two Vidyas in spite of similarity in many points 
are different owing to difference in subject matter. 

In the Chhandogya Omkara is said to be a limit of 
Udgitha and so such Omkara has to be regarded as 
Prana. In the other the singer of Udgitha. the Udgatri 
is called Prana. Therefore the two Vidyas are different 
just as the Upasana of Udgitha as the Infinite and 
Supreme (Parovareeya). Chh. Up. I 9. 2. “This is 
indeed the highest and greatest” is different from 'the 
Upasana of Udgitha as golden in form and as being in 
the eye and in the sun (Chh. Up. 1. 6). 

In the Chhandogya only a part of the Udgitha 
(hymn), the syllable OM is meditated upon a$ Prana 
“Let one meditate on the syllable OM of the Udgitha” 
(Chh. Up. I. 1. 1). But in the Brihadaranyaka the 
whole Udgitha hymn is meditated upon as Prana (1. 3. 2). 
Hence the two Vidyas cannot be one owing to this 
difference in the object of meditation. 

The special features of different Vidyas are not to 
be combined even when the Vidyas belong to one and 
the same Sakha ; much less then when they belong to 
different Sakhas. 

III. 3.8 II 

SamjnaatasohettaduJctamasti Tu Tadapi 367. 

If it be said (that the Vidyas are one) on account 
of (the identity of) name ; (we reply that) that is 
explained (already) ; moreover that (identity of name) 
is (found in the case of admittedly separate Vidyas). 
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Samjnaatak . on acconnt of the name (being same). Chet : if. 
Tat : thdiX. ^TJktmn has already been answered Asti: is, e:;ists. 
Tn * but. Tat : that. Api’ even, also. 

An argument against the preceding Sutra is refuted. 
The word ‘tu’-but-removes the doubt raised 
ab '’ve. 

You cannot call them identical merely because they 
have the same name. The subject matter differs. 
This has already been established in the last Sutra. 
For* instance Agnihotra and Darsapoornamasa are 
separate and ^'^et have the same name, viz., Kathaka as 
they are described in the book called Kathaka. Evwii 
the Udgitha Vidya of Clih. Up. L 6 and Chh. Up. I, ?. 2 
are different Vi Jyas. 

Vyaaptyadhikaranam : Topic (Adhikarana) 4. 

It is appropriate to spenialUe 03i hy the term ''Udgitha. 

in. 3.9 

Vyaapieseha Samartjasam SOS 

And because (OM) extends (over the whole of the 
Vedas), (to specialize it by the terra . 'Udgitha') is 
appropriate. 

Vyaapt&h because (031) extends (over the whole of the Vedas). 
Ciw, ■ and. Samanjasani : is appropriate, consistent, justifiable. 

Sutra 7 is diaborated here. 

In the Sruti OMityetadaksharamudgeethamupaaseeta, 
the use of the word Udgitha as Visheshana, i. e.. 
adjective of OM is appropriate, because OM by itself 
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is pervasive in all Srutis and should not be understood 
here in its general sense. 

In the passage “Let a man meditate on the syllable 
OM as the Udgitha, the two words ‘Omkara’ and 
‘Udgitha’ are placed m co-ordination. The question 
then arises whether the relation in which the ideas 
conveyed by these two words stand to each other is 
the relation of superimposition (Adhyasa) or sublation 
(Apavada) or unity ^ekatva) or specification 
(Visheshana). 

The word ‘and’ stands here in place of ‘but’ and is 
meant to discard the three other alternatives. The 
fourth is to be adopted. The fourth and correct view 
is that the one is Visheshana (an adjective) to the 
other as in the words Nila-Utpala Cblue lotus). The 
passage means that Udgitha is the Viseshana of Omkara. 
The appropriate view of the Chhandogya passage is to 
take the word Udgitha as specialising the term 
Omkara’. 


Sarraabhedaadhikarana : Topic (Adhikaxana) 5. 

Unity of the Prana-Vtdya 

III. 3.10 11 

Satvabhedaxdmtyatrenie 369, 

On account of the non-difference (of the Vidya) 
everywhere (z e., in all the texts of the different Sakhas 
where the Prana- Vidya occurs) these qualities 
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Cmentioned in two of them are to be 
inserted) in the other places (e. g., the Kaushitaki 
Upanishad). 

Sarvaahliedaat . on account of non-difference everywhere. 
Anyatra : in the other places. Ime : these (qualities are to be 
inserted), 

A concrete instance on the general principle o£ 
Sutra 5 is cited. 

In the coEoquy of the Pranas recorded by the 
Vajasaneyis and the Chhandogyas the Prana which is- 
endowed with various qualities such as being the best 
and so on, is represented as the object of meditation. 
Various qualities such as being the richest and the like 
are ascribed to speech and the other organs. These 
latter qualities are in the end attributed to the 
Prana also. “If I am the richest thou art the 
richest.” 

Now in other Sakhas also, as e. g., that of the 
Kaushitakins the set of qualities such as being the best 
and so on is attributed to the Prana (Kath. Up. II. 14). 
But the set of attributes, viz., being the richest and 
so on is not mentioned. 

The question is whether they are to be inserted 
in the ^Kaushitaki also, where they are not 
mentioned. 

This Sutra declares that they have to be inserted, as 
the Vidya is the same in all the three Upanishads. 
Attributes belonging to one and the same Vidya or 
subject have to be combined wherever that 
Vidya occurs although they may not be expressly- 
stated. 
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Aaaaadaadyadliikaranam : Toiic (Adhikarana) 6. 

Attributes like Bliss, etc-, of Brahman have io be 
combined into one meditation. 

(Sutras 11-! 3) 

III. 3.11 Sivn^ II 


Aanandaadayah Pradhaanasya 370. 

Bliss and other attributes (which depict the true 
nature) of the Principal or the Supreme Self, i. e.. 
Brahman (have to be combined from aU places in the 
meditation on Brahman). 

Aanandaadayah : Bliss and other attributes. Pradhaanasya : 
of the Principal, i, e., the Supreme Self or Brahman. 

Brahman is described as Bliss, Knowledge, all- 
pervading, the Self of all, true, etc., in different texts 
of different Sakhas. All the attributes are not 
mentioned in all places. 

Now the question arises whether they have to be 
combined in the meditation on Brahman or not. This 
Sutra says that they have to be combined, as the object 
of meditation (Brahman) is one and the same in all 
Sakhas and therefore the Vidya is one. The reason for 
.this conclusion is the one given in Sutra 10. 

The qualities attributed to Brahman in any one place 
have to be combined whenever Brahman is spoken of. 


III. 3.12 



Priyashirastvaadyapraaptirupachayaapaehayau Hi 
Bhede 371. 

(Qualities Hke) joy being. His head, etc., are not to 
betaken everywhere, (being subject to increase and 
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decrease and) increase and decrease (are possible only) 
i£ there is difference (and not m Brahman in which 
there is non-difference). 

Priyashirastcaaih . qualities like joy being His head, etc, 
Apraaphh : are not to be taken" everj’where. UpacJiaayaapachayou . 
increase and decrease. Hi because Bhede . (are possible) in 
diherence. 

[Upachaya increase Apachnya decrease), 

The discussion commenced in Sutra 11 is continued^ 
stating here as to which of the attributes are not to be 
culled and combined together in every form of 
meditation. 

“More” and “less” will apply only if there is 
differentiation. Hence the descriptions of Priyasiras, 
etc, will not apply to Brahman. The description ' of 
Priyasiras (attributes like being His head, etc.) in 
the Taittiriya Upanishad are not Dharmas of Brahman 
but the Dharmas of the Anandamaya-Kosha or 'the 
blissful sheath. The descriptions are given to turn the 
mind towards Brahman.* Differences of higher . and 
lower in Gunas can come in Upasanas of Saguna 
Brahman but have no application to Nirgulaa Brahman. 

The attributes of having joy for His head and such 
other attributes are not acceptable in every form of 
meditation on Brahman, because attributing limbs* to 
Brahman would render Him liable to fluctuation. 

Attributes like joy being His head and so on 
mentioned in the Taittiriya Upanishad are not to he 
taken and combined in other places where the Upasana 
of Brahman is enjoined because the successive terms, 
'‘Joy is Its head'b “sal»tsfaction is its right arm”, ‘‘great 
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satisfaction is its left arm”, “bliss is His trunk”, 
“Erahman is His tail, His support” (11. 5), indicate 
qualities whicb have increase and decrease with regard 
to each other and to other enjoyers (individual souls 
or Jivas) and therefore can exist where there is 
difference.” Now for higher and lower degrees there 
is room only where there is plurality or difference but 
Brahman is without all plurality or difference, as we 
know from many scriptural passages. (One only, without 
a second). Therefore these attributes cannot consti- 
tute the nature of Brahman. They are to be confined 
to the texts which prescribe them and not taken to 
other places. 

Moreover, these qualities are attributed to the 
Supreme Brahman merely as means of fixing one’s 
mind, not as themselves beijjg. objects of meditation. 
From this it follows that they arc not valid everywhere. 
The attributes mentioned in any one are not valid 
for others. 

The case is similar to that of two wives ministering 
to one king one with a fan, the other with an umbrella. 
Here also the object of their ministrations is one, but 
the acts of ministration themselves are distinct. They 
have each their own particular attributes. Similar 
is the case under discussion also. 

Qualities in which lower and higher degrees can be 
distinguished belong to the qualified Brahman only in 
which there is plurality, not to the Supreme Nirguna 
Brahman which is above all qualifications. Such 
attributes as having true desires (Sat-Kama) and the 
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like which are mentioned in some particular place have 
no validity for other meditation on Brahman. 

III. 3.13 n 

Hare Tvarthasaamaanyaat 37'^- 

But other attributes (like Bliss, etc., are to be 
combined) on account of identity of purport. 

Itare : other attributes. Tu : but. Arthasaamaanyaat . because 
of commoii purport^ on account of identity of purport. 

{Artha . result, object, purport. Saamaanyaat : on account ol 
“the equality or sameness ) 

The previous discussion is continued. 

But attributes like Bliss, knowledge, all-pervadingness, 
etc., which describe the nature of Brahman, are to be 
combined as the object of such descriptions is the same, 
as they directly relate to Brahman and as they are 
inherent attributes of Brahman, as their purport is the 
one indivisible, unconditioned Brahman. 

These attributes which scripture sets for the purpose 
of teaching the true nature of Brahman are to be 
viewed as valid for all passages which refer to Brahman, 
because their purport, i. e., the Brahman whose nature 
is to be taught is one. These attributes are mentioned 
with a view to knowledge of Brahman only, and not 
for Upasana. 

Aadhyaanaadhikaranam : Topic (Adhikarana) 7. 

Kath. Up. L 3. 10-11 teaches merely that the Self is 
higher than everything else. 

(Sutras 14-15 ) 

III. 3.14 

Aadhyaanmya Prayojanaabhaavaat 373 . 
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(The passage in Katha Upanishad I. 3. 10 tells about 
the Self only as the highest) for the sake of pious 
meditation, as there is no use (of the knowledge of the 
objects being higher than the senses and so on). 

Aadhyaanaaya : for the sake of meditation. Prayojan(Mibhcia- 
vaat : as there is no use, as there is no other necessity. 

[Prayojana : of any other purpose. Ahliaava>ai : on account of 
the absence). 

The previous discussion is continued. 

We read in the Kathafca I. 3. 10-11. “Higher than 
the senses are the objects, higher than the objects there 
is the mind,” etc., higher than the Atman there is 
nothing, this is the goal, the highest road." 

Here the doubt arises whether the purport of the 
passage is to intimate that each of the things successively 
enumerated is higher than the preceding one, or only 
that the Atman is higher than all of them. 

The Poorvapakshin or the opponent holds the 
former alternative because the test espressly declares 
the objects to be higher than the senses, the mind 
higher than the objects and so on. He maintains that 
these sentences are separate and not one as referring 
to the Atman alone. Therefore the purpose of the 
text is to teach that the objects are superior to the 
senses and so on. 

This Sutra refutes it and declares that it is one 
sentence and means that the Atman is superior to 
all these. 

The object of the Sruti is not to say that each later 
category is higher than the former, because there is no 
spiritual gain or any useful purpose in such a 

B. S— 10 
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declaration. The aim is to declare that Brahman is 
higher than all, as such knowledge leads to Moksha. 

The Atman alone is to be known, because the 
Knowledge gives freedom or the final release. The 
scripture also says “He who has perceived that, is freed 
from the jaws of death” (Kath. Up. I. 3. 15). 

Further, the text intimates highest reverence for the 
Atman by declaring that nothing is higher than the 
Atman and that He is the highest goal and thereby 
shows that the whole series of objects is enumerated 
only for the purpose of giving information about the 
Atman. This information is given for the sake of: 
meditation on the Atman which results in the knowledge: 
of It. 


Ill 3.15 


AatmashabdaatcJia 374. 

And on account of the word Atma. 

Aatmashabdaat . on account of the word 'Atma'. Cha : and. 

An argument in support of Sutra 14 is given. 

The above conclusion is confirmed by the fact that 
the subject of discussion is called the Self or Atma, 
“That Self is hidden in all beings and does not shine 
forth, but it is seen by subtle seers through their sharp 
and subtle intellect.” (Kath. Up. 1. 3. 2). From this 
we conclude that the text wishes to represent the 
other things enumerated as the Non-Self. 

“A wise man should keep down speech and mind.” 
(Kath. Up. I. 3. 13). This passage enjoins pious- 
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meditation as a means of the Knowledge of the Supreme 
Self. It thus follows that the Sruti indicates various 
excellences in the case of the Atma only and not in 
that of the other things enumerated. 

The text “He reaches the end of his journey and 
that is the highest place of Vishnu” suggests the 
question as to who is the end of the journey and we 
therefore conclude that the enumeration of the senses, 
objects, etc., has merely the purpose of teaching the 
highest of Vishnu and not of teaching anything 
about the relation of the senses, objects and so on. 

But the enumeration of the senses is not altogether 
useless. It enables the aspirant to turn the outgoing 
mind towards the Inner Self or the Atma. This subtle 
Atma cannot be attained without abstraction, 
introspection and profound meditation. 


Aatmagriheetyadhikarana : Topic (Adhikarana) 8. 

The Self mentioned in Ait. Up. I. 1. is the Supreme Self 
and the attributes of the Self given elsewhere should 
be combined with this meditation. 

(Sutras 16-17) 

in. 3.16 

Aatmagriheetiritarovadutraraat 375. 

(In the Aitareya Upanishad I. 1.) the Supreme Self 
is meant, as in other texts (dealing with creation) 
because of the subsequent qualification. 
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Aatmagriheetih ; The Supreme Seif is meant. Itaravat : as in 
ether texts (dealing with creation). Uttaraat : because of the 
subsequent qualification. 

We read in the Aitareya Upanishad “Verily in the 
beginning all this was the Self, one only ; there was 
nothing else whatsoever.” (I. 1). He thought, shall 
I send forth worlds ? He sent forth these worlds. 
Here the doubt arises whether the term “Self” 
denotes the Supreme Self or some other being such 
as Hiranyagarbha. 

It refers to the Supreme Self, even as the word 
“Self’ in other texts which treat of creation refers to 
It, and not to Hiranyagarbha. “From the Self ether 
was produced” (Tait. Up. II. 1). Why ? Because in 
the subsequent text of the Aitareya we have “It 
thought shall I send forth worlds ? It sent forth these 
worlds” (Ait. Up. I. 1. 2). This qualification, vis,, 
that “It thought” before creation is applied to Brahman 
in the primary sense in other Sruti passages. Hence 
we conclude from this that the Self refers to the 
Supreme Self or Para Brahman and not to 
Hiranyagarbha, or any other Being. 

III. 3.17 1 1 

Anvnydaditi Ghetsyaadavadhaaranaat 37 & 

If it be said that because of the context (the 
Supreme Self is not meant) (we reply that) it is so 
(*. e., the Supreme Self is meant) on account of the 
definite statement (that the Atman alone existed in 
the beginning). 
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Anvayaat : because of connection, because of the context. Iti : 
this, so Qh^t : if. Syaat ; it naight be so. Avadhaaranaat : on 
account of the definite statement. 

An objection to Sutra 16 is raised and refuted 

The Sutra consists of two parts namely an objection 
and its reply. The objection is ‘Anvayaaditi Chet’ : 
the reply is ’Syaadavadhaaranaat’. 

The reference is to Para Brahman or the Highest 
Self. The word “Aaseet” shows that the reference is 
to Para Brahman alone, because He alone existed 
before all creation. The Loka-Srishti or creation of 
the world is only after the Mahabhuta-Srishti or 
creation of the five great elements. 

The Poor vapakshin or the opponent says : “In the 
Aitareya Upanishad 1. 1. it is stated that Brahman 
created the four worlds. But it is said in the Taittiriya 
and other texts that Brahman created ether, air, fire, 
water and earth, the five elements. It is only 
Hiranyagarbha that creates the world with the aid of 
the elements created by the Highest Self. Hence the 
Self in the Aitareya Upanishad cannot mean the 
Supreme Self but only Hiranyagarbha or the Karya- 
Brahman. 

This Sutra refutes it and declares that on account 
of the statement “Verily, in the beginning all this was 
the Self, one only.” (Ait. Up. I. 1.) which intimates 
that there was one only without a second, it can only 
refer to the Highest Self or Para Brahman and not to 
Hiranyagarbha, the Karya Brahman. The Highest Self 
created the four worlds after creating the elements as 
described in . other Sakhas. The attributes of Para 
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Brahman or the Highest Self which are mentioned in 
other places are to be combined in the Aitareyaka 
meditation. 


Kaaryaakhyaanaaihikaranatn : Topic (Adhikarana) 9. 

Only thinking water to be the dress of Prana is 
enjoined in the Prana-Vidya^ 


nr. 3.18 



Kaaryadkhyaanaadapoorvam 


877 . 


On account of (the rinsing of the mouth with water 
referred tp in the Prana Vidya) being a reiteration of 
an act (already ordained by the Smriti), what has not 
been so ordained elsewhere (is here enjoined by 
the Sruti). 

Karyadkhyaancuit : on account of being a restatement of an 
act (already enjoined by the Smriti). Apoorvam : which has not 
been so enjoined elsewhere. 


In regard to Prana Upasana, Achamana is ordained 
only as reiteration of what is stated elsewhere. What 
is ordained is only meditation on water as covering 
food. What is enjoined in Prana Vidya Upasana of 
Chhandogya Upanishad is not the Achamana, as such. 
Achamana is enjoined by the Smritis and is common 
to all. What is ordained is Anagnatatchintana, i. e . 
meditating that the food is covered by water. 

In the Chhandogya Upanishad V. 2. 2 and the 
Brihadaranyaka VX Jl. 14 there is a reference to the 
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■rinsing of the mouth with water before and after meal, 
-thinking that thereby that Prana is dressed. 

These texts intimate two things, rinsing of the 
mouth and meditation on the breath as dressed- A 
doubt arises whether the texts enjoin both these 
matters or only the rinsing of the . mouth, or only the 
meditation on breath as dressed. 

This Sutra states that the act of rinsing the mouth 
is already ordained on every one by the Smriti and 
the act of thinking the water as the dress of Prana is 
alone enjoined by the Sruti. The act of rinsing the 
■mouth is not a new one and therefore requires no 
"Vedic injunction. 


Samaanaadhikaranam : Topic (Adhikarana) 10. 

Vidyas of the same Sakha which are identical should 
he combined, in meditation. 

III. 3.19 

Samaana Evam Ghaabhedaat S78. 

In the same (Sakha also) it is thus Ci. e., there is 
unity of Vidya,) owing to non-difference (of the object 
■of meditation). 

Samaane : In the same Sakha. JSvam : every, (it is) like this* 
Cha : and, also, Ahhedaat \ owing to non-diiterence. 

A corollary to Sutra 5 is proved. 

In the Agnirahasya in the Vajasaneyi Sakha there 
is a Vidya called Sandilya Vidya, in which occurs the 
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passage “Let him meditate on the Self which consists 
of mind, which has the Prana for its body, and light 
for its form.” (Sat. Br. Madhy. 10. 6. 3, 2) . Again, in 
the Brihadaranyaka which belongs to the same Sakha 
we have “That person consisting of mind, whose being 
is light, is within the ^^eart, small like a grain of rice or 
barley. He is the ruler of all, the Lord of all — He rules 
all this whatsoever exists.” (V. 10. 6). 

A doubt here presents itself whether these two 
passages are to be taken as one Vidya in which the 
particulars mentioned in either text are to be combined 
or not. Are they one Vidya or different Vidyas ? 

^ This Sutra declares that, they are one Vidya, as the 
object of meditation (Upasya) is the same in both. 
The object of meditation in both is the Self consisting 
of mind. The combining of particulars of a similar 
Vidya in the same Sakha is the same as in the case of 
such Vidyas which occur in different Sakhas. Although 
the two passages belong to one and the same Sakha, 
they yet constitute one Vidya only and their particulars 
have to be combined into one whole. The former 
directs worship, by means of such Vidya. The latter 
gives its Gunas (features). 

Though there is some difference in minor details, 
the two descriptions of the SandHya Vidya in the two 
Srutis are practically the same^ So, a particular point 
mentioned in one Sruti in connection with the Sandilya 
Vidya has to be incorporated with the other, if it be 
not mentioned in the latter. 

Therefore the Sandilya Vidya is one. 
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Sambandliaadhikaranam : Topic (Adhikarana) IL 

The names ^Ahar and "Aham^ of Brahman oc aiming m 
Bru Up. F. 5. cannot be combined ^ 

(Sutras 20-22) 

III. 3.20 !1 

Sambandhaadevamanyatraapi STQ- 

Thus in other cases also, on account of the- 
connection (of particulars with one and the saire 
Vidya). 

SanihandJiaat : on account of the connection. Evam : thus, 
hke this, Anyairaapi : in other cases, Api : also. 

An inference on the analogy of the preceding Sutra 
is drawn by way of objection. 

This Sutra is a Poorvapaksha Sutra. It sets forth 
the view of the opponent. 

We read in the Brihadaranyaka V. 5. 1-2. “Satya 
(the true) is Brahman. That which is Satya is that 
Sun — the being who is in that orb and the being whO' 
is in the right eye.” This gives the abode of the. 
Satya Brahman with respect to the gods and the body. 
The text teaches the two secret names of the Satya 
Brahman in connection with these abodes. “Its secret 
name is ‘Ahar’ with reference to the gods, and its secret 
name is ‘Aham’ with reference to the body. 

A doubt here arises whether these two secret names 
are both to be applied to the deva-abode of Brahman, 
as well as to its bodily abode, or only one name 
to each. 
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Now on the analogy of the Sandilya Vidya,' the 
^particulars must be combined as the object of 
meditation, viz , the Satya Brahman is one. Therefore 
both the names ‘Ahar’ and ‘Aham’ have to be combined 
with respect to Satya Brahman. 

Both the secret names equally belong to the Aditya 
as well as to the person within the eye. 


HI. 3.21 

Na Vaa Visheshaat 380 

Rather not (so) on account of the difference (of 
place). 

: not, not so. Vaa : or, but Visheshaat : because of 
difierence. 

{Na Vaa : rather not) . 

The conclusion arrived at in the preceding Sutra 
is set aside. 

This is the Siddhanta Sutra. 

This Sutra refutes the view of the previous Sutra, 
As the solar orb and the eye-ball are too distant and 
distant abodes for the worship of Brahman, the two 
significant names ‘Ahar* and *Aham’ referred to in the 
previous Sutra, should not both be employed in the 
same form of meditation. Each name refers to a 
different locus of Upasana, 

Though the Vidya is one, still on account of 
difference'in places the obje(it of meditation becomes 
different. Therefore there arc different names. Hence 
these cannot be exchanged or combined. 
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The Poorvapakshin or the opponent raises an 
objection. He says : The person within the orb of the 
sun and the person within the eye are one only, because 
the text teaches that both are abodes of the one 
true Brahman. 

True, we reply, but as each secret name is taught 
only with reference to the one Brahman and conditioned 
by a particular state, the name applies to Brahman 
only in so far as it is in that state. Here is an analogy. 
The teacher always remains the teacher ; yet those 
kinds of services which the pupil has to do to the 
teacher when sitting have not to be done when he 
stands and vice versa. 

The comparison given by the opponent is not well 
-cho&en as the duties of the disciple towards his 
-teacher depend on the latter’s character as teacher and 
that is not changed by his being either in the village 

• or in the forest. 

Therefore, the two secret names ‘Ahar’ and ‘Aham’ 
have to be held apart. They cannot be combined. 

III. 3.22 II 

Darshayati Cha 381 . 

CThe scripture) also declares Cthat). 

Darshayati : (Sruti) shows, indicates, declares. Cha : also, and- 
An additional argument is given to refute Sutra 20. 

The scripture distinctly states that the attributes 
are not to be combined, but kept apart : because it 

• compares the two persons, the person in the sun and 
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the person within the eye. If it wanted the particulars 
to be combined, it would not make such a comparison. 

The» conclusion, therefore, is that the two secret 
names are to be kept apart. 


Samblirityadhikarana ’ (Adhikarana) 12. 

Attribuies of Brahman occurring in the Ranayaniya. 
Khila constitute an independent Vidya. 

III. 3.23 II 

Sambhritidyuvyaaptyapi Chaatah SS2, 

For the same reason (as in the previous Sutra) the 
supporting (of the world) and pervading the ,sky 
(attributed to Brahman in the Ranayaniya Khila) also 
(are not to be included in other Vidyas or Upasanas. 
of Brahman). 

8amhhriti : supporting the world. Dyuifyaapti : pervading the 
sky. Api : also. Gha : and. Atah : for the same reason (as in 
the previous Sutra). 

{D7JU : the sky, all the space^ heaven). 

A restriction to Sutra 5 is made. 

In a supplementary text of the Ranayaniyas we meet 
with a passage, “'Xhe powers, which were collected 
together, were preceded by Brahman ; the pre-existent 
Brahman in the beginning pervaded the whole sky.” 

Now these two qualities ‘Sambhriti’ and ‘Dyuvyaapti’ 
are not to be inserted or included in the Sandilya 
Vidya and other Vidyas for the same reason as is given., 
iri the last Sutra, vit., difference of abode. In the- 
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Sandilya Vidya, Brahman is said to have its abode in 
the heart “He is the Self within the heart” (Chh. Up. 
III. 14. 3). The same statement is made in the Dahara- 
Vidya “There is the palace, the small lotus of the heart, 
and in it that small ether” (VIII. 1. 1). In the 
Upakosala-Vidya, again. Brahman is said to abide 
within the eye “That person that is seen in the eye” 
(IV. 15. 1). 

Further these' qualities and those mentioned in 
other Vidyas like the Sandilya Vidya are of such a 
nature as to exclude each other and are not suggestive 
of each other. The mere fact of certain Vidyas being 
connected with Brahman does not constitute their 
unity. It is an established fact that Brahman, although 
one only, is owing to the plurality of its powers 
meditated upon in many ways, as shown under Sutra 7. 

The conclusion, therefore, is that the attributes of 
htolding together its powers (Sambhriti) and 
Dyuvyaapti are not to be inserted in the Sandilya and 
similar Vidyas, and that the Upasana referred to in this 
Sutra is an independent Vidya by itself. The Sandilya 
Vidya refers to the worship of Atma in the heart and „ 
■the Upakosala Vidya refers to the worship of the Atma 
in the eye, whereas the above attributes relate to the 
macrocosm. 

PurushaTidyaadhikarana : Topic (Adbikarana) 13. 

The Purusha Vidya in the Ghhandogya and the 
Taittiriya are not to be combined- 

ill. 3.24 ll 
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Furusliavidyaayctcimiva Ghetareshaatncmactninaanaat S88- 

And (as the qualities) as (mentioned) in the- 
Purusha-Vidya (of the Chhandogya) are not mentioned 
(in that) of the others (^. e., in the Taittiriya) (the 
two Purusha Vidyas are not one ; are not to be 
combined). 

Purasliav'hdyaayaamiva : as m the Purusha-Vidya (of the 
Chhandogya). CJia'z and. Itareshaam : of the others. Anaamnaa^ 
naai : because of not being mentioned (in th^ Taittiriya). 

The Purusha Vidya of the Chhandogya Upanishad 
and that of the Taittiriya Upanishad are now examined. 

In the Rahasya-Brahmana of the Tandins and the 
Paingins (the Chhandogya) there is a Vidya treating 
of man in which man is identified with the sacrifice, 
the three periods of his life with the three libations 
“Man is the sacrifice”. 

In'the Taittiriya Aranyaka (X. 64) also occurs a. 
s imil ar Vidya “For him who knows thus the self of the 
sacrifice is the sacrificer, faith (Sraddha) is the wife- 
of the sacrificer,” etc. 

The doubt here arises whether the two Vidyas are 
one, whether the particulars of the man- sacrifice given 
in the Chhandogya are to be inserted in the Taittiriya 
or not. 

The fundamental attribute referred to is that man 
is identified with sacrifice in both. This Sutra declares 
that in spite of this, the two Vidyas are not one, 
because the details differ. The characteristics of the 
Purusha-Yajna of the Chhandogyas are not recognised 
in the Taittiriya text. The Taittiriya exhibits an. 
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identification of man with the sacrifice in which the 
wife, the sacrificer. the Veda, the Vedi, the sacrificial 
grass, the post, the butter, the sacrificial animal, the 
priest etc., are mentioned in succession. Ihese 
particulars are not mentioned in the Chhandogya. 

The two texts agree in identification of the 
Avabhritha ceremony with death. There are greater 
number of dissimilarities. The Taittiriya does not 
represent man as the sacrifice as the Chhandogya does 

Moreover the result of the Vidya in the Taittiriya 
IS the attainment of the greatness of Brahman.- “He 
obtains the greatness of Brahman”. The result of the 
Vidya in Chhandogya is long life, “He who knows this 
lives on to a hundred and sixteen years. 

Therefore, the two Vidyas are separate. “The 
particulars cannot be combined in the two places. 
The particulars mentioned in the Purusha-Vidya of 
Chhandogya, such as formulas of prayer, Mantras and 
so on are not to be combined with the Taittiriya text 
of the Vidya. 

Vedhaadyadhikaraaa : Topic (Adhikarana) 14 . 

XJnaormected Mantras and sacrifices mentioned in certain 
Upanishads do not belong to Brahma-Vidya. 

m. 3.25 

Vedhaadyarthabhedaat 

Because the matter (of certain Mantras) such as 
pieicing and so on is different (from the matter of the 
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approximate Vidyas), (the former have not to be 
combined with the latter )- 

rerfftaodi . piercing etc. Arthabhedaat : because they have a 
(iifierent meaning. 

Certain expressions occurring at the beginning of an 
Upanishad of the Atharva-Veda are taken up for 
discussion. 

At the beginning of the Upanishad of the 

Atharvanikas we have “Pierce the whole (body of the 

enemy), pierce his heart, crush his veins, crush his 
head” etc. At the beginning of the Upanishad of the 
Tandins we have the Mantra “O God Savita, produce 
the sacrifice”. At the beginning of Kathas and the 
Taittiriyaka we have “May Mitra be propitious to us 
and Varuna etc. At the beginning of that of the 
Kaushitakins we have “Brahman indeed is the 
Agnishtoma, Brahman is that day ; through Brahman 
they pass into Brahman, Immortality, those reach who 
observe that day.” 

The question is whether these Mantras and the 
sacrifices referred to in the Brahmanas in close 
proximity to the Upanishads are to be combined with 
the Vidyas prescribed by these Upanishads. 

The Poorvapakshin or the opponent holds that they 
are to be combined, because the text exhibits them in 
proximity to the Upanishad-portions of the Brahmanas 
whose chief contents are formed by the Vidyas. In the 
case of Mantras we can always imagine some meaning 
which connects them with the Vidyas. Th® fhst 
Mantra quoted glorifies the heart, because the heart 
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is often represented in . the Vidyas as abode of 
meditation. Therefore Mantras which glorify the heart 
may constitute subordinate members of those Vidyas. 

This Sutra declares that they are not to be combined 
because their meaning is different, as they indicate acts 
of a sacrifice and so have no association or relationship 
with the Vidyas. 

.The Mantras might be so employed if their whole 
contents were glorification of the heart, but this is not 
the case. The Mantra first quoted clearly expresses 
enmity to somebody and is therefore not to be 
connected with the Vidyas of the Upanishads, but 
with some ceremony meant to destroy one’s enemy. 

Other Mantras are subordinate to certain sacrificial 
actions. They cannot, because they occur in the 
Upanishads, be connected with the Vidyas on the 
ground of mere proximity. 

For this reason the mentioned Mantras and acts are 
not on the ground of mere textual collocation to be 
viewed as supplementary to the Vidyas of the 
Upanishads. 


Haanyadbikaranam : Topic (Adkikaraiia) 15. 

The statement that the good and eml deeds of a person 
go respectively to his friends and enemies is true 
for texts that mention discarding of 
such actions hy him* 

HI. 3.26 

B. S— 11 
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Haanau Toopaayanashabdasheshaivaatkushaatccha7i-~ 
dastutyupagaanavattaduktam 38S. 

But where only the getting rid (of the good and 
evil) is mentioned (the obtaining of this good and evil 
by others has to be added) because the statement about 
ac(?eptance is supplementary (to the statement about 
the getting rid of) as in the case of the Kusas, 
metres, praise and hymns or recitations. This (i. e , 
the reason for this) has been stated (by Jaimini iin 
Purva Mimamsa). 

Eaanau where only the getting rid (of good and evil) is 
mentioned. Tit : but. Upaayanaskabdasheshatvaat : on account 
of the word 'acceptance' being supplementary to the word 'getting- 

rid’. KusTiaatcchandasintyupagaanavat : like Kusa-sticks, metres; 
praises and hymns. Tat : that. UJctam : has been stated (by 
Jaimini). 

( Upaayana : acceptance. Shabda : on account of the statement 
of the word. Sheshatvaat : on account of being supplementary to). 

Here is a discussion on the shaking off of virtues- 
and vices by tbe released soul at death and theur 
acceptance by his friends and enemies. 

Jaimini has said that statements with respect to 
Kusas, metres, praises and hymns have to be completed 
from other texts. It is said in the Kaushitaki Sruti 
that Kusa sticks are to be collected from trees without 
any specification as to what sort of tree ; but in the 
Satyayana branch it is said that the Kusas are of 
the Udumvara tree. This latter expression is to be 
accepted as complementetry to the former expression! 
of the KaushitaM SrutL The first Sruti will have to- 
be completed in the light of the other. 
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There is in a Sruti an injunction to say a prayer 
composed in metre without any specification of the 
kind of metre, but in another place there is mention 
of the Deva-metre to be employed in such a case. 
Therefore the Deva-metre is to be understood in the 
previous case silso. 

There is instruction in one Sruti to utter praises for 
the sacrificial vessel ‘Shodasi’ without specifying the 
time as to when it should be performed ; but in another 
Sruti it is taught to be performed when the sun has 
risen. Here the latter instruction is to be accepted 
as supplementary to the former. 

As regards the hymn it is not definitely stated which 
of the four priests is to join in the singing of the prayer 
in a sacrifice ; but this doubt has been cleared up by 
a particular text which says that the Adhwaryu will not 
join in the singing. Putting the two statements 
together, the conclusion is that all the priests except 
the Adhwaryu will join. 

This principle is here applied to the effects of the 
actions of a liberated- sage in connection with the 
Vidyas mentioned in the Upanishads. In the text of 
the Tandins we find “shakes off all evil as a horse 
shakes his hair, and shaking off the body as the moon 
frees herself from the mouth of Rahu, I obtain the 
uncreated world of Brahman” CChh. Up. VIIL 13). 
Again in Mundaka Upanishad we read “Then knowing, 
shaking off good and evil, he reaches the highest 
oneness, free from passion.” CHL 1. 3). These Srutis 
are silent on the point as to who accepts his good and 
evil deeds. 
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In the Satyayana branch of Sruti it is said “His sons 
obtain his inheritance, his friends the good, his enemies 
the evil he has done.” In the Kaushitaki Upanishad 
we find “He shakes off his good and his bad deeds. 
His beloved relations obtain the good, his unbeloved 
relatives the evil he has done.” (Kau. Up. I. 4) . 

This Sutra declares that the obtaining of the good 
and evil by his friends and enemies has to be inserted 
or necessarily added in the Chhandogya text and 
Mundaka text according to Jaimini’s principle explained 
above. 

The Poorvapakshin raises another objection. He 
argues that the verb ‘Dhu’ in the text of the Chhandogya 
and Kaushitaki may be interpreted as ‘trembling’ and 
not as 'getting rid of. It would mean therefore that 
good and evil still cling to a person who attains 
Knowledge, although their effects are retarded on 
account of the Knowledge. 

This Sutra declares that such a mea^iing is incorrect, 
because the subsequent portion of the text indicates 
that others obtain the good and evil. This is certainly 
not possible unless the person who attains knowledge 
abandons them. 

Good and evil deeds cannot be said to ‘tremble’" iri 
the literal sense of the word like flags in the wind, Jas 
they are not of a substantial nature. Though ‘Dhu’ ifi 
‘Vidhuya’ may be said to signify ‘shaking’ and ■ not 
‘casting off; yet as others are described as taking 
the liberated sage’s mrerits and sins, it means 
‘casting off. 
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Saamparaayaadhikaranam : Topic (Adhikarana) 16. 

The shahing off of good and evil hy the man of Knowledge 
occurs only at the time of his death. 

(Sutras 27-28) 


HI. 3.27 ^ 11 

Saamparaaye Tarttavyaabhaavaaitathaa Hyanye 386 . 

(He who attains knowledge gets rid of his good and 
evil deeds) at the tiniie of death, there being nothing 
to be attained (by him on the way to Brahmaloka 
through those works) ; for thus others (declare in their 
sacred texts). 

Saaniparaaye : at the time of death. Taritavyaahhaavaat : there 
being nothing to be attained. Tathaa : in this way, so. Hi : 
because, for. Anye : others. 

This Sutra decides when the individual soul shakes 
off his good and evil deeds. 

The question now arises as to when the individual 
soul gets rid of his good and evil deeds. In the 
Kaushitaki Upanishad we find “He comes to the river 
Viraja and crosses it by the mind alone, and there he 
shakes off good and evjil.” (I. 4). On the strength of 
this text the Poorvapakshin or the opponent maintains 
that the good and evil deeds are discarded on his way 
to Brahmaloka and not at the time of departing from 
the body. 

This Sutra refutes it and declares that the liberated 
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sage frees himself from the effects of good and evil 
works at the time of death through the strength of 
his knowledge. 

Though the Kaushitaki Sruti refers to the discarding 
of good and evil on the Devayana way or the way to 
Brahmaloka, after crossing the Viraja river, the good 
and evil deeds are cast off at death, because there is 
nothing to be attained through them after death, there 
remaining nothing to be enjoyed by him through his 
good and evil works. The good and evil works are 
no longer of any use to him and not fit to be retained 
by him thereafter. 

The Sanchita Karma ;or accumulated works are 
destroyed as soon as. one attains knowledge of Brahman. 
Prarabdha is destroyed at death. So he is freed from 
the effects of all. his merits and sins at the time of 
death. 

As the results of his good and evil deeds are 
contrary to the result of knowledge, they are destroyed 
by the power of the latter. The moment of their 
destruction is that moment in which he sets out 
towards the fruit of his knowledge, i. e., the world 
of Brahman. 

Moreover it is not possible to cast off the effects of 
good and evil deeds on the way to Brahmaloka because 
the soul has no ‘gross body and so it cannot take 
recourse to any practice that can destroy them. 

Further one cannot cross the river Viraja unless 
he is freed from all good and evil. 

The Sruti declares “shaking off all evil as a horse 
shakes off his hairs” (Chh. Up. VIII. 13. 1). 
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Therefore the settled conclusion is that all good 
,and evil works are cast off at the time of death. 

HI. 3.28 §RrrHW!nf3Rr^TrI,|| 

Chhandata Ubhayaavirodhaat S87. 

(The interpretation that the individual soul 
(practising Yama-Niyama) according to his liking 
(discards good and evil works while living is reasonable) 
•on account of there being harmony in that case between 
ithe two Cviz., cause and effect, as well as between the 
-Chhandogya and another Sruti). 

Ohhandatah : according to his liking. Vbhayaaow odhaat : on 
account of there being harmony between the two. 

{Uhhaya : of either. Avirodhaat : there being no contradiction). 

The view is correct because voluntary performance 
.of Yama, Niyama, etc., to get rid of Karma is possible 
•only before death, and because it is opposed to all 
texts. The above view is in agreement or unison with 
all Srutis. 

If the soul frees himself from his good and evil deeds 
.on the way after having departed from the body and 
having entered on the way of the gods (Devayana), 
we land ourselves in impossibilities, because after the 
body has been left behind, he cannot practise according 
to his liking self-restraint and pursuit of knowledge 
which can effect destruction of his good and evil deeds. 
Therefore there cannot be annihilation of his good 
.and evil works. 

It does not certainly stand to reason that the effect 
ds delayed till some time after death when the cause 



16S 


BRAHMA SUTRAS 


is there already. When there is a body it is not 
possible to attain Brahmaloka. There is no difficulty 
in discarding good and evil. 


Gaterarthavatvaadhikaranam : Topic (Adhikarana) 17, 

The hnower of Saguna Brahman alone goes along> 
Devayana, and not the hnower of Nirguna-Brahman 

(Sutras 29-30) 


III. 3.29 

Gaterarthavattvamuhhayathaanyathaa Hi Virodhah 888^ 

(The sours)* journey (along the path of the gods* 
Devayana) is applicable in a two-fold manner, otherwise 
there would be contradiction (of scripture). 

GateJi : of the journey of the soul (after death), along the path 
of the gods. Arthavatvam : utility. TJhhayathaa : in two ways* 
AnyatJiaa : otherwise. Hi : for, certainly. Virodhah : contradiction, 

Here is a side issue of Sutra 27. 

In some scriptural texts the dead man’s going on the* 
path of the gods is mentioned in connection with his 
freeing himself from good and evil- In other texts* 
it is not mentioned. The doubt now arises whether 
the two things go together in all cases or only in 
certain cases. 

The Poorvapakshin holds that the two are to be 
connected in all cases, just as the man’s freeing himself 
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from his good and evil works is always followed by 
their passing over to his friends and enemies. 

This Sutra declares that the worshipper of Saguna' 
Brahman only takes journey after death along the 
Devayana. The going on that path has a sense in the 
case of Saguna Upasana only and not in worshippers 
of Nirguna Brahman. Brahmaloka is located elsewhere 
in space. The Saguna Upasaka has to move and' 
attain that abode. There is actual going through which' 
another place is reached. Therefore, the journey has a 
meaning in his case only. The Prana of Nirguna 
Upasaka is absorbed in Brahman. He is one with the 
Infinite or the Absolute. Where will he move ? The 
liberated sage who is free from all desires and egoism 
does not go to another place. He does not move. 
The Supreme Brahman is not to be reached by the 
liberated sage. He need not transport himself to- 
another locality. There is no meaning at all in journey 
for such a sage who is absorbed in Nirguna Brahman. 
His ignorance only is destroyed by the dawn of 
knowledge of Brahman. He becomes identical with 
the Supreme Self. If there is journey for him also, 
then it would contradict Sruti texts like “Shaking off 
good and evil, free from passions, he reaches the 
Highest Self, or Para-Brahman.” (Mu. Up. III. 1. 3). 

How can the liberated sage who has become one 
with the Supreme Brahman who is secondless, who is 
all-pervading, who is Infinite, who is without motion, 
go to another place by Devayana ? He has already 
attained his goal or union with Brahman. The journey- 
along the Devayana is meaningless for him. 
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Therefore, he who has realised the Sa^una Brahman, 
.he who worships Saguna Brahman alone goes by 
.the Devayana. 

III. 3.30 

UpapannastclLakshanaarthopalahdherlokavat 389 , 

(The twofold view taken above) is justified because 
we observe a purpose characterised thereby (i e., a 
purpose of the going) as in ordinary life. 

Upapannah . is reasonable. Tallakahanaarthopalahdheh * lor the 
characteristics which render such journey possible are seen. 
Lokavat : as is seen in the world, as is the ordinary experience 

{Tat . that. Lakbhaiia : mark, characteristic features. Artka : 
object. Vpalahdheh : being known, on account of the obtaining), 

The previous discussion is continued. 

The meditations on Saguna or qualified Brahman, 
such as the Paryankavidya of the Kaushitaki Upanishad, 
there is a reason for the man’s proceeding on the path 
of the gods (Devayana) ; because the text mentions 
certain results which can be attained only by the man 
going to different places, such as his mounting a couch, 
his holding conversation with Brahman seated on a 
couch, his experiencing various odours and so on. 

On the contrary going on the path of the gods has 
jiothing to do with perfect knowledge. No purpose is 
served by such a journey in the case of a liberated sage 
or Nirguna Upasaka . in whom ignorance has been 
•destroyed by the dawn of knowledge of Brahman or the 
Imperishable.' He has attained oneness or unity with 
.the Supreme Self. All his desires have been fulfilled. 
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All his Karmas have been destroyed. He is only 
waiting for the dissolution of the body. 

The destruction is similar to what is observed in 
ordinary life. If we wish to reach some village we have 
to proceed on a path leading there, but no moving on 
a path is needed when we want to attain freedom from 
a disease. 


Aniyamaadhlkarana : Topic (Adhikarana) 18 . 

The passage of the soul by Devayana applies equally 
to all Vidyas of Saguna Biahman. 

JII. 3.31 ^rwfJETHTf^Kr: 

Aniyaniah Sarvaasaamavirodhah Shahdaayiumaanaa*^ 
hhyaam S90» 

There is no restriction (as to the going on the path 
of the gods for any Vidya). There is no contradiction 
as is seen from the Sruti and Smriti. 

Aniyaniah : (there is) no restriction. Satvaasaam : of all. 
Avirodhah : there is no contradiction. Shabdaanumaanaabhyaam : 
as is seen from Sruti and Smnti) . 

(Shabdah : the word, t. e., the ‘revealed scripture or Sruti. 
Anumaana ; inference or Smriti). 

The journey of the soul who knows Brahman is 
continued. 

We have shown that the going on the path of the 
gods is valid only for the Vidyas of Saguna Brahman, 
tnot for the knowledge of Nirguna Brahman which is 
> devoid of all qualities. 
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Now we observe that the going on the path of the 
gods to Brahmaloka is mentioned only in some of the 
qualified Vidyas such as the Paryanka Vidya, the 
Panchagni Vidya, the Upakosala Vidya, the Dahara 
Vidya, but it is not mentioned or expressly stated in 
others such as the Madhu Vidya, the Sandilya Vidya, 
the Shodashakala Vidya, the Vaiswanara Vidya. 

The doubt now arises whether the going on the 
path of the gods is to be connected with those Vidyas 
in which it is actually mentioned or generally with all 
Vidyas of that kind. 

This Sutra declares that all worshippers of the 
Saguna Brahman, whatever their Vidyas may be, go 
after death by this path. This is seen from the Sruti 
and Smriti. “Those who meditate thus through 
Panchagni-Vidya and also those who understand other 
Vidyas and also those who meditate in the forest with 
faith and austerities, on Saguna Brahman through any 
other Vidya proceed on the path of the gods.” (Chh. 
Up. V. 10. 1) ; (Bri. Up. VI. 2. 15). 

Bhagavad Gita also declares, “Light and darkness, 
these are thought to be ' the world’s everlasting paths ; 
by the one he goes who does not return, by the other 
he returns again.” (Chap. VIII. 26). 

The term "The True” in the passage “Those who ■ 
in the forest, with faith, worship the True, i. e.. Brahman 
is often employed to denote Brahman. 

Thus it is quite clear that the going on the path of 
gods is not copfined to those Vidyas in which it is- 
actually mentioned or expressly stated. 
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Yaavadadhiicaaraadhikarana ! (Adhikarana) 19. 

Perfected souls may take a corporeal existence 
for divine mission. 

III. 3 32 

Yaavadadhikaaramcvasthithiraadhikaarikaanaam 891. 

Of those who have a mission to fulfil (there is 
corporeal) existence, so long as the mission is not 
fulfilled. 

Yavadadhihaaram so long as the mission is not fulfilled. 
Avasthitih : (there is corporeal) existence. Aadhihaarihaanaam : 
of those who have a mission in life to fulfil. 

(Yaavad : as long as. Adhikaaram : mission, purpose to be 
fulfilled. 

A plausible objection to Sutra 31 is refuted. 

The Poorvakshin says Rishi Apantaratanias a 
.teacher of the Vedas was by the order of Vishnu, bom 
on this earth as Vyasa or Krishna Dvaipayana, Similarly 
Vasishtha, the son of Brahma’s mifld having parted 
-from former body in consequence of the curse of Nimi, 
was on the order of Brahma, again procreated by 
Mitra and Varuna, Bhrigu and other sons of Brahma’s 
mind were again born at the sacrifice of Varuna- 
Sanatkumara also, who likewise was a son of Brahma’s 
mind, was in consequence of a boon being gtanted to 
Rudra, born again as Skanda. Daksha, Narada 
and other Rishis were bom again. It is stated that 
•some' assumed a new body after the' old' body had 
perfshed, some assumed through their supeirnatufal 
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powers various new bodies while the old body remained! 
intact all the while. 

Now these Rishis had knowledge of Brahman or- 
the Absolute and yet they had to be reborn. If this, 
is the case what is the use of such knowledge of 
Brahman ? The knowledge of Brahman may either 
be or not be the cause of final emancipation or 
freedom. 

This Sutra refutes it and declares that ordinarily 
a person is not reborn after attaining knowledge of the 
Absolute. But the case of those who have a divine- 
mission to fulfil is different. They may have one or- 
more births till their mission is fulfilled, after which 
they are not born again. They are entrusted withi 
the offices conducive to the subsistence of the world 
such as the promulgation of the Vedas and the like. 
They assume new bodies of their own free will and 
not as the result of Karma. They pass from one body 
to another, as if from one house into another in order 
to accomplish the duties of their offices. They preserve • 
all the true mejpory of their identity. They create 
for themselves through their power over the material 
of the body and the sense organs new bodies and occupy 
them either all at once or in succession- 

Smriti tell.« us that Sulabha, a woman who had! 
knowledge of Brahman wanted to enter into discussion 
with Janaka. She left her own body, entered into that, 
of Janaka, carried on a discussion with him and again 
returned into her own body. 

Tat Twam Asi” (That thou art) does not mean. 
“Tat Twam Mrito Bhavishyasi” (they will become That 
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after death). It cannot be interpreted to mean “Thom 
wilt be that after thou hast dead.” Another text 
declares that the fruit of Knowledge viz., union withi 
Brahman springs up at the moment when the complete 
knowledge of Brahman is attained. The Rishi Vamadeva 
saw and understood it singing, “I was Manu, I was- 
the sun.” 

But they never come under the sway of Avidya or 
nescience even though they may be born. The case is- 
similar to that of a liberated sage. A Jivanmukta- 
continues his physical existence even after attaining 
Brahma Jnana or Knowledge of the Absolute as long as 
the Prarabdha Karma lasts. The divine mission of 
these Rishis like Sri Vyasa, Vasishtha, Apantaratama, 
can be compared to the Prarabdha Karma of 
Jivanmuktas. 

For aU these reasons it is established that those 
who are endowed with true and perfect knowledge-, 
attain in all cases final emancipation. 

Akskaradhyadhikaraaa : Topic (Adhikarana) 20. 

The negative attributes of Brahman mentioned in various- 
texts are to be combined in all meditations on Brahman, 

III. 3.33 

Aksharadhiyaam Tvavarodhah Saamaanyatadbhaa— 
vaabhyaamaupasadavattaduktam 392. 

But the conceptions of the (negative) attributes of 
the Imperishable (Brahman) are to be combined (froirt 
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^different texts where the Imperishable Brahman is 
dealt with, as they form one Vidya), because of the 
similarity (of defining the Imperishable Brahman 
through denials) and the object (the Imperishable 
Brahman) being the same, as in the case of the Upasad 
(offerings). This has been explained (by Jaimini in 
the Poorva Mimamsa). 

Ahsharadhiyaaiii : of the meditation of negative attributes 
belonging to the Imperishable. Tk : but» indeed. Avarodhah : 
combination. Sciamaayiyatadhhaavadbhyaam : because of the 
similarity (of denying Brahman through deuials) and the object 

, Imperishable Brahman) being the same. Aupasadaoat as 
in the case of the Upasad (offering), like the hymn or the Mantra 
in connection with the Upasada rite. Tat : that. Uktam : has 
been explained (by Jaimini in the Poorvamimamsa). 

The negative attributes of the Imperishable are 
now examined, as the positive attributes were examined 
in Sutra 11 of this section. 

We read in the Brihadaranyaka Upanishad, “O 
Gargi ! The Brahmanas or the knowers of Brahman 
call this Akshara or the Imperishable. It is neither 
gross nor subtle, neither short nor long.” (Bri. Up. 
III. 8. 8). Again the Mundaka says, “The Supreme 
Knowledge is that by which the Imperishable (Akshara) 
is attained.” That which is imperceivable, ungraspable, 
which has no family and no caste” etc. (Mu. Up. 
1. 1. 5-6). In other places also th^ highest Brahman, 
under the name of Akshara is described as that of 
which all qualities are to be denied. 

A doubt arises now as to wliidther the negative 
qualities in the above two tfeits are fo be combined so 
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as to form one Vidya or they are to be treated as two 
separate Vidyas. 

The Poorvapakshin or the opponent maintains that 
each denial is valid only for that passage in which the 
text actu 2 ^ 11 y exhibits it, and not for other places. 
These negative attributes do not directly indicate or 
specify the nature of Brahman like the positive attributes, 
.Bliss, Peace, Knowledge, Truth, Purity, Perfection, 
-Eternity, etc. Hence the principle stated in Sutra 
III. 3. 11 does not apply here, because no purpose is 
areally served or gained by such a combination. 

This Sutra refutes this and declares that such 
denials arc to be combined because the method of 
teaching Brahman through denial is the same and 
the object of instruction is also the same, the 
Imnerishable Brahman (Akshara). The rule of Sutra 
III. 3. 11 applies here also. In III. 3. 11 positive 
attributes of Brahman were discussed. Here we are 
concerned with negative attributes which teach 
Brahman by an indirect method. The case is similar 
to the Upasad offerings. The Mantras for giving these 
offerings are found only in the Sama Veda. But the 
priests of the Yajur Veda use this Mantra given in the 
other Veda. The hsonns which occur in the Sama 
Veda are recited by the Adhvaryu after the time of 
the Yajurveda. This principle has been established By 
Jaimini in Purva-Mimamsa, CHI- 3. 9). 

Similarly the negative attributes have to be combined 
here also in the meditation on the Imperishable 
Brahman (Akshara). 

The conception of the negative attributes of the 
B. S— 12 
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Indestructible ( Akshara) as stated in the Brihadaranyaka 
Upanishad is to be retained in the meditations on the 
Indestructible everywhere (i.e., in every Akshara Vidya> 
because the same Akshara is recognised in every 
Akshara Vidya and also because those negative 
attributes are presupposed to be included among His. 
essential attributes. 


lyadadhikarauam : Topic (Adhikarana) 2H 

Muniaha III. 1 1 and Kaiha 1, 3. 1 
constitute one Vidya. 

III. 3.34 

lyadaamananaat S93. 

JBecause (the same thing) is described as such 
and such. 

lyal : so much only, this much. Aamananaat : on account of 
being mentioned in the scripture. 

We read in the Mundaka Upanishad “Tw® birds ot 
beautiful plumage, inseparable friends, cling to the same 
tree. One of them eats the sweet and bitter fruits, 
thereof, the other looks on without eating." (Mu. Up. 
III. 1. 1). The same Matitra is found in the text of 
Svetasvatara Upanishad (IV. 6). 

Again we have, "There are the two enjoying the 
fruits of their good deeds, entered into the cave, 
dwelling on the highest summit. Those who know 
Rrahman chll them shade and light, likewise those 



CHAPTER III— SECTION 3. 34 


17» 


householders who perform the Trinachiketa sacrifice” 
(Katha Up. I. 3. 1). 

The doubt here arises, do wc have in these twoi 
texts two different Vidyas or one only ? 

The Poorvapakshin or the opponent maintains that 
these are two Vidyas, because there are different 
objects of meditation. The Mundaka text declares 
that only one eats the fruit, while the other does not. 
Katha text says that both of them enjoy the fruits of 
their good actions. So the object of meditation is not 
the same. As the objects of knowledge differ in 
character, the Vidyas themselves must be looked upon 
as separate. 

This Sutra refutes it and declares that they form one 
Vidya, because both describe the same Lord as existing 
thus and thus, i. e , in the form of the individual soul. 
The purpose or aim of the two Sruti passages is to 
teach about the Highest Self or Para Brahman andl 
show the identity of the Jiva and Para Brahman. 

As the word' Dvau, i. e-, two is used in the two 
Srutis we must realise that they refer to the same Vidya. 
Though the Mundaka text says that one bird (the 
individual soul) eats tiie fruits of actions and the other 
bird looks on without eating and though the latter 
passage refers to the two as eating fruits, the Vidyas 
are the same as they refer to the same entity. Just as 
when in a group one carries an umbrella we say 
umbrella-holders^o, even so the Para Brahman also is 
described ak eating fruits. The context refers clearly 
to the eternal and Supreme Brahman (Aksharam 
Brahma Yat Param). 
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The Katha Upanishad text intimates the saijie 
highest Brahman which is above all desires. As it is 
mentioned together wiih the enjoying individual soul, 
it is itself metaphorically spoken of as enjoying, just as 
we speak of the ‘men with the umbrella’ although only 
one out of several carries an umbrella. All this has 
been explained at length under I. 2. 11. 

Therefore, the Vidyas are one only, as the object of 
meditation or Knowledge is one. 


Antaratvaadhikaranam : Topic (Adhikarana) 22. 

BrihadaranyaTta III. 4. 1 and III. 5. 1 
constitute one Vidya. 

(Sutras 35-36) 

TTT 3.35 SPW U 

Antaraa Bhootagraamavatsvaatmanah 394. 

As the Self is within all, as in the case of the 
aggregate of the elements, (there is oneness of Vidya). 

Antaraa : as being innermost of all, inside, the status of being 
■the inmost. Bhootagraamavat : as in. the case of the aggregate of 
elements. Svaatmanah : of one*s own self. 

Two passages from the Brihadaranyaka Upanishad 
are taken up for discussion to show that they relate 
Tto the same Vidya. 

hi the Brihadaranyaka Upanishad Ushasta questions 
Tajamral^av ‘llExplain to me the Brahman which is 
present to' intuition, not hidden— this Atman or Seif 
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which is within all” (Bri. Up. III. 4. 1). Yajnavalkya 
replies, “That which breathes through Prana is your 
self, that is within all.” 

In the same Upanishad Yajnavalkya gives an. answer 
to the same question put by Kahola, “That which 
transcends hunger and thirst, grief and delusion, decay 
and death, knowing this very self’ etc. (Bri, Up. 
III. 5. 1). 

The Poorvapakshin or the opponent maintains that 
these two are separate Vidyas, because the replies givm 
being different, the objects referred to must also be 
different. 

This Sutra refutes this and- declares that the object 
is one, the Highest Self or Para Brahman, because it is 
impossible to conceive two selves being simultaneously 
innermost of all in the same body. 

Atma alone is taught in the two texts as being 
ultimately immanent just as Atma is also taught as 
being immanent in the elements. The two passages 
refer only to one Vidya, because there could be only 
one Atma, who is Sarvantara, i e , ultimately immanent. 
Among the elements water is immanent in earth, fire 
in water and so on. But , none has ultimate 
immanency. Even so there is only one ultimate 
immanent entity. 

Relatively one element can be inside the other- 
But none of the five elements which constitute thfe 
physical body can be truly the innermost of all. 
Similarly two selves catmot be simultaneously the 
innermost of all in the same body. Even so one self 
alone can be the innermost of all. 
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Therefore, the same sdf is taught ifx both the replies 
of Yajnavalkya. 

In both the cases the subject-matter of the question 
and the answer is Brahman. This is emphasized by the 
sage Yajnavalkya himself, when he repeats “That soid 
of thine is the innermost soul of individuals. The 
different expositions of Yajnavalkya refer to the one 
and the same object of worship, viz.. Brahman. 

As both texts equally declare the self to be within 
all, they must be taken as constituting one Vidya only. 
In both passages question and answer equally refer 
to a Self which is within everything. For in one body, 
there cannot be two seifs, each of which is inside 
everything else. One Self only may be within 
everything. We read in the Svetasvatara Upanishad 
“He is the one god, hidden in all beings, all-pervading, 
the Self within all beings.” As this Mantra records 
that one Self has lives within the aggregate of all 
beings, the sarnie holds good with regard to the two 
passages of the Brihadaranyaka Upanishad. 

As the object of Knowledge or the obiect of worship 
is one, the Vidya also is one only. 


in. 3.36 3r??i?n ^ 



Anyathaa Bhedoanupapattiriti Chennopadeshaanta- 
reatat 395. 


H it be said (that the two Vidyas are separate, for) 
otherwise the repetition cannot be accounted for, we 
reply not so; (it is) Idee (the repetition) in another 
instruction (in the Chhandogya). 
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Anyathaa : otherwise. Bhedaanupa^attih : the repetition cannot 
he accounted for, no justification for the variety in the wording of 
the two replies. Iti : so, this. Chet: if. 2^a : no, not- so. 
Upadeshaantaravat : as will be seen from other teachings, as in the 
teaching of another Vidya, mode of meditation, namely the 
Satya Vidya in the Chhandogya. 

[Bheda . difference. Anupapattih : not obtaining) . 

The Poorvapakshin or the opponent says that unless 
the separateness of the two Vidyas be admitted, the 
separation of the two statements cannot be accounted 
for. He remarks that unless the two texts refer to two 
different selves the repetition of the same subject 
would be meaningless. 

This Sutra says that it is not so. The repetition 
has a definite purpose or aim. It helps the aspirant to 
comprehend the subjects more clearly and deeply from 
different view points. The repetition does not justify 
us to take that two different selves are taught here. 
In Chhandogya Upanishad the instruction conveyed in 
the words “That is fhe Self, Thou art That, (Tat 
Twam Asi), O Swetaketu”, is repeated nine times, 
and yet the one Vidya is not thereby split into many. 
Similarly is this case also. 

The introductory ani concluding clauses indicate 
that all those passages have the same sense. There 
also the Upakrama (beginning) is the same. So is the 
conclusion (Upasamhara). It says, “Everything else is 
perishable. Everything else is of evil.” 

In tlie earlier Brahmana, Atma is taught as being 
separate from the body and the senses. In the later 
Brahmana, Atma is taught as not having hunger, etc. 
But the Vidya is the same. 
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The former section declares the existence of the 
Supreme Self which is neither cause nor effect, while 
the latter qualifies it as that which transcends aU the* 
relative attributes of the Samsara state, such as hunger^, 
thirst and so on. The second answer tells something; 
special ajwut the Self. 

The two sections, therefore, form one Vidya only. 


Vyatiliaaraadhikarana : Topic (Adhikarana) 23. 

The Sruti prescribes reciprocal meditation in 
Ait Ar. IL 2. 4. 6. 

IIL 3.37 ^^11 

Vyatihaaro Vishinshanti Heetaravat 396^ 

There is exchange (of meditation), because the* 
texts distinguish (two meditations) ; as in other cases, 

Vyaiihaarah : exchange, reciprocity (of meditation). Vishin- 
»hanti : (the scriptures) explain clearly, distinguish. Hi : because, 
for. Jtaravat : as in other cases. 

The Aitareya Aranyaka says with reference to the- 
person in the sun, “What I am that He is ; what He is, 
that am 1.” (Ait. At. II. 2. 4. 6). 

A doubt arises here whether the meditation is to he- 
erf a reciprocal nature, a double one by means ot 
exchange, i. e., identifying the worshipper with the- 
being in the sun, and then inversely, identifying the 
being in the sun with the worshipper ; or only in the 
former manner. 
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The Poorvapakshin or the opponent maintains that 
the meditation is to be practised in the former manner 
only and not in the reverse way also. He argues that 
the soul would be exalted by the former meditation and 
the Lord be lowered by the latter one ! There is a. 
meaning in the first kind of meditation but the second 
kind of meditation is meaningless. 

The present Sutra refutes this view and declares 
that the meditation is to be practised in both ways 
because such a statement would be purpordess. 
Exchange, or reverse meditation is expressly recorded 
in the Sruti for the purpose of meditation, jufet as other 
qualities of the Self such as its being the self of all, 
Satyasankalpa. etc., are recorded for the same purpose. 
For both texts make the distinctive double enunciation,. 
“I am Thou” and “Thou art I”. Now the double 
enunciation has a sense only if a twofold meditation is 
to be based upon it ; otherwise it would be devoid of 
meaning ; since one statement would be all that is 
needed. 

This will not in any way lower Brahman. Even in 
that way, only the unity of the Self is meditated upon. 
Brahman who is bodiless can be adored or meditated 
even as having a form. The double statement is merely 
meant to confirm the oneness of the Self. It gives 
force or emphasis to the identity. 

Therefore, a twofold meditation has to be admitted, 
not a single one. This confirms the unity of the Self. 
The double relation enounced in the Sruti text has to- 
be meditated upon, and is to be transformed to other 
Vidyas also which treat of the same subject. 
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Satyaadyadhikaranam : Topic (Adhikarana) 24* 

BrihadaranyaTca V» 1 and F- 5. 2 treat of one 
Vidya about Satya Brahman. 

III. 3.38 ^ ^ ti 

Saiva Hi Satyaadayah 397. 

The same CSatya Vidya is taught in both places), 
because (attributes like) Satya etc., (are seen in both 
places). 

Saa eva : the same (Satya Vidya). Hi : because. Satyaadayah : 
(attributes like) Satya, etc. 

We read in the Brihadaranyaka Upanishad “He who 
knows this great, glorious, first born (Being) as the 
Satya Brahman, conquers these worlds” (V. 4. 1). 
Again we read “That which is Satya is that Sun the 
being who is in that orb and the beings who is in the 
right eye he destroys evils.” (V. 5. 3). 

Now a doubt arises whether these two Satya 
Vidyas are one or different. 

The Poorvapakshin or the opponent holds that the 
Vidyas are two ; because the text declares two different 
results, one in the earlier passage “He conquers these 
worlds” (V. 4. 1), the other one later on “H,e destroys 
evil and leaves it” (V. 5. 3). 

The Sutra declares that they are one, because the 
second text refers to the Satya of the earlier text. 
“That which is Satya,” etc. 

In reality there is only one result in both cases. 
The statement of a second result merely has the 
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purpose of glorifying the new instruction giveii about 
Satya or the True, v^z., that its secret names are “Ahar” 
and “Aham”. 

Therefore, the conclusion is that the text records 
only one Vidya of the True (Satyam), distinguished by 
such and such details and that hence all the qualities 
mentioned such as Truth and so on are to be compre- 
hended in one act of meditation. 

Some commentators think that the above Sutra 
refers not to the question whether Bri. Up. V. 4 and 
V. 5 form one Vidya or one meditation but to the 
question whether the Brihadaranyaka text about the 
persons in the sun and in the eye and the s im ilar 
Chhandogya text (I. 6. 6), “Now that golden person 
who is seen within the sun,” etc., constitute one 
Vidya or not. 

They come to the conclusion that they constitute 
one Vidya and that hence truth and the other qualities 
mentioned in the Brihadaranyaka are to be combined 
with the Chhandogya text also. 

But this interpretation of the Sutra is objectionable, 
because the Chhandogya Vidya refers to the Udgitha 
and is thus connected with sacrificial rites. The marks 
of this association are seen in the beginning, the middle 
and the end of the Vidya. We read at the beginning, 
“The Rik is the earth, the Saman is fife”, in the middle, 
“Rik and Saman are his joints, and therefore he is ‘the 
Udgitha,” and in the end, “He who knows this sings 
as a Saman” (Chh. Up. I. 6. 1). 

In the Brihadaranyaka, on the contrary, there is 
verily, nothing to qonnect the Vidya with the sacrificial 



188 


BRAHMA SUTRAS 


rites. As the subject matter is different, the Vidyas. 
are separate and the details of the two Vidyas ate to- 
be held separate. 


Kaamaadyadhikaranui : Topic (Adhikarna) 2S. 

Attributes mentioned in Chh. Up. VIIL 1. 1 and Bri, Up.. 

IV. 4, 22 are to be combined on account of several 
common features in both texts. 

III. 3.39 gsr w 

Kaamaadeetaratra Tatra Chaayatanaadibhyak 398. 

(Qualities like true) desire etc., (mentioned in the 
Chhandogya Upanishad are to be inserted) in the- 
other (i. e. in the Brihadaranyaka) and (those 
mentioned) in the other (i. e-. in the Brihadaranyaka 
are also to be inserted in the Chhandogya) on account- 
of the abode, etc., (being the same in both). 

Kaamaadi : (Satyasankalpaadi) (True) desire etc. Itaraira : irt 
tlie other, elsewhere, in the Brihadaranyaka Upanishad. aPoira : 
there, in the Chhandogya Upanishad, Cha : also. Aayatanactdi*- 
hhymh ; on account of the abode etc. 

Dahara Vidya of the Chhandogya and the Brihada-- 
ranyaka Upanishads is now discussed. 

In the Chhandogya Upanishad we read, “There is . 
this city of Brahman and in it the palace, the small 
lotus and in it the small ether ; that is the Self*' 
(Vin. i. 1). We read in the -Brihadaranyaka 
Upanishad IV. 4. 22 “That great unborn self who- 
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■consists of Knowledge, who is surrounded by the Pranas 
lies in the ether that is within the heart.” 

A doubt here arises whether the two constitute one 
Vidya and therefore the particulars are to h*e combined 
■or not. 

The present Sutra declares that they form one 
Vidya and the qualities mentioned in each are to be 
combined in the other, because many points are 
■ common in both. 

“Wishes and so on,” i. e., “The quality of having 
'true wishes and so on”. The word ‘Kama’ stands for 
'Satyakama’ just as people occasionally say Datta for 
-Devadatta and Bhama for Satyabhama. This quality 
■and the other qualities which the Chhandogya attributes 
to the ether within the heart, have to be combined 
with the Brihadaranyaka passage, and vice versa, i. e , 
•the qualities mentioned in the Brihadaranyaka such as 
being the ruler of all, have also to be ascribed to the 
5elf free from sin, described in the Chhandogya. 

The reason for this is that the two passages exhibit 
a number of common features. Common to both is 
■the heart regarded as abode. Common again is the 
-Lord as object of knowledge or meditatioii. Common 
also is the Lord being regarded ^s a bank preventing 
•these worlds from being confounded. And there are 
several other points also. 

But an objection is raised. There are also 
■differences. In the Chhandogya the attributes are 
•ascribed to the ether within the heart, while in the 
Brihadaranyaka thesy arc attributed to Brahman- abiding 
in the ether. IChis objection has no force. It cannot 
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certainly stand. We have shown under 1. 3. 14 that 
the term ether in the Chhandogya designates Brahman. 

There is, however, one difference between the twa 
texts. The Chhandogya treats of Saguna Brahmaa 
while the Brihadaranyaka treats of Nirguna Brahman 
or the Supreme Brahman destitute of all qualities. 
Yajnavalkya says to Janaka “For that person is not 
attached to anything. That Self is to be described by 
No, No,-neti. neti” (Bri. Up. IV. 3. 14). 

But as the qualified Brahman is fundamentally one 
with the unqualified Brahman we must conclude that 
the Sutra teaches the combination of the qualities for 
glorifying Brahman and not for the purpose of devoutj 
meditation or Upasana. 


Aadaraadhikaranam : (Adhikarana) 26 . 

Pranagnihotra need not be observed on days of fast. 
(Sutras 40-41) 

III. 3.40 ii 

Aadaraadalopah sgg. 

On account of the respect shown (to the 
Pranagnihotra by the Sruti) there can be no omission 
(of this act) (even when the eating of food is omitted). 

Aadaragt : oa account of tjie respect shown. Alopah : there 
can be no omission* 

This Sutra gives the view of the Poorvapakshin or 
the opponent. 
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Because there is loving emphasis on Pranagnihotra. 
in Jabalasruti, such Pranaghihotra should not be 
omitted. 

In the Vaisvanara Vidya of the Chhandogya 
Upanishad, the worshipper is asked first before he 
takes his meals to offer food to each of the Pranas, 
saying “To Prana I offer this”. The Sruti attaches 
much importance to this Pranagnihotra. The Sruti 
enjoins that food must be offered to the Pranas even, 
before entertaining guests. 

Now. the question is whether the Pranagnihotra is. 
to be observed even on days of fasting. 

The Sutra declares that there should be no- 
omission qf it even on days of fasting, as the Sruti 
attaches much importance to it. The Jabala Sruti 
says it must be observed even on days of fasting by 
sipping at least a few drops of water. 

To this Poorvapaksha the next Sutia gives a reply. 

III. 3.41 

Upasthitetastadvacluxnaat 400.- 

When eating is taking place (the Pranagnihotra has- 
to be performed) from that (i. e., the food first eaten), 
for so (the Srutji) declares. 

Upaathiie : being present, being near, when food is served. 
Alah : from that, on that account. Tadvachanaat : for so (the 
Sruti) declares. 

This Sutra refutes the view expressed in the last 
Sutra, and declares that Pranagnihotra need not be 
performed on fasting days, because the Sruti expressly 
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^leclares, “Therefore the first food which comes is 
aneant for Homa. And he who offers that first oblation 
-should offer it to Prana, saying Svaha” (Chh. 
Up. 19. 1). 

The first portion of the food should be offered to 
the Pranas on those days when it is taken. The Sruti 
..gives importance to this only and not that it should be 
-observed even on days of fasting. 


Tannirdhaaranaadhikaranam : Topic (Adhikarana) 27. 

Upasanaa mentioned in connection with sacrifices are 
not their parts* but separate^ 


III. 3.42 

Tannirdhaaranaaniyamastaddrishteh Prithagghya- 
pratibandhah Phcdam 401. 

There is no rule about the inviolability of that (i. c., 
•Upasanas connected- with certain sacrifices) that is 
seen Cfrom the Sruti itself) ; for a separate fruit 
•(belongs to the Upasanas), viz.t non-obstruction (of 
the results of the sacrifice). 

Tannirdhaaranaaniyamah : no rule, about tbe inviolability of 
that. Taddri$htih : that being seen (from the Sruti). Prithak : 
*aeparate. Hi : because. Apratibandhah : non -obstruction. Phalam : 
-fruit,* reward, result. 

This Sutra states that a meditation or Upasana 
.prescribed in connection with a ceremonial rite is not 
"Compulsory. 



CHAPTER III— SECTION 3. 42 


193 


We have the direction to make a certain Upasana 
■as an Anga (element or limit) of Karma (Karmangava- 
hadhopasthi). Is it an indispensable element ? No. If 
at is performed there will be greater fruit. Even if it is 
not done the Karma will be complete. This is clear 
irom the Chhandogya Upanishad. 

We now enter into an enquiry whether certain 
Upasanas mentioned with some sacrifices are part of 
those sacrifices and therefore inseparably and perma- 
nently connected with them. 

The present Sutra declares that Upasanas do not 
-constitute a part of the sacrifice, because there is no 
rule as to their inseparability. The Sruti expressly 
declares that the sacrifice can be done with or without 
the Upasanas. “The ignorant man, as well as the wise 
man may both engage in the Udgitha worship ; both 
perform the sacrifice” (Chh. Up. 1. 1. 10). This shows 
that the Udgitha worship may be performed, the 
meditation or Upasana part being left out. That which 
lis performed with meditation, faith and knowledge 
becomes all the more effective. 

There is no fixed rule for compulsory performance 
•of Udgitha meditation and the like in ceremonials, 
because performance of the meditation on ‘OM’ is left 
•optional to the performer and also because the fruit 
in each case is quite distinct, if the performance of the 
rite is not in any way obstructed, because it is clear 
that the meditation is sure to produce its own effect 
independently of the rite but the rite is liable to 
interruption and obstruction. If, however, the 

B. S— 13 
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jneditation and the rite be conjoined, fruit becomes 
doubly effective. 

The Chhandogya Sruti I. 1. 10 indicates that the 
rite can be done even without meditation or Upasana 
and that to perform the rite with meditation is to make 
it more effective. Hence the Udgitha meditation and 
all others performed in connection with ceremonial 
rite (Karmanga Upasana), are not compulsory and are 
to be done by those only who wish to attain greater 
fruits. 

The original sacrifice brings its own rewards but 
the Upasana increases its results. Therefore, the 
Upasana does not constitute a part of the sacrifice* 
Therefore, it may or may not be done according to the 
sweet will of the sacrificer. 

The Upasana prevents any obstruction to the* 
results of the sacrifice. This does not make it a part 
of the ceremonial rite. The rewards of the sacrifice 
may be delayed on account of the intervention of an 
evil Karma of the sacrificer. The Upasana annihilates 
the effect of this evil deed and hastens the attainment 
of the fruits of the sacrifice. That is all. The sacrifice- 
does not rely upon the Upasana for its rewards. 

Therefore, the Upasana does not form a part of the 
sacrifice and is, therefore, optional. 

Pradaanaadliikaranam : Topic (Adhikarana) 28 . 

Meditations on Vayu and Prana, are to be kept separate, 
notwithstanding the essential Oneness of these two* 

III. 3.43 sr^^3i%5r'?i§^n 
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Pradaanavadeva\Tadt^tain 402, 

As in the case of the offerings (Vayu and Prana 
must be held apart). This has been explained (in the 
Purvatnimamsa Sutra). 

Pradaanavat : as m the case of the offerings of the 'Pradaana 
oblation’. Eva : exactly. Tat : that. XJktam , : has been stated. 

The section of the Brihadaranyaka Upanishad which 
begins ‘Voice held, I shall speak” (Bri. Up. 1. 5. 21) 
determines Prana to be the best among the organs of 
the body and Vayu to be the best among the Devas. 

In the Chhandogya Upanishad Va 3 ru is said to be 
the general absorber of the Devas, “Vayu indeed is the 
absorber” (IV. 3. 1). What Prana is said to be the 
general absorber of the organs of the body, “Breath 
indeed is the absorber” (IV. 3. 3). 

In the Samvarga Vidya of the Chhandogya Upanishad, 
meditation on Prana with reference to the body and 
on Vayu with reference to the gods is prescribed. 

Many Sruti texts say that Prana and Vayu are one 
in essence. Therefore, the Poorvapakshin or the 
opponent maintains that the two meditations can be 
combined and that Vayu and Prana are non-separate 
because in their trhe nature they do not differ. And 
as their true nature does not differ they must not be 
meditated upon separately. In some places we have 
even a direct identification of the two, “What Prana 
is, that is Vayu” — Yah Pranah Sa Vayuh. 

The present Sutra refutes the above view and 
declares that they are to be kept apart despite the 
non-difference in nature of Prana and Vayu, because 
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•their functions on account of their different abodes 
are different. Although there may be non-diKerence 
of true nature, yet there may be difference of condition 
giving rise to difference of instruction, and through the 
latter to difference of meditation. 

The Sutra compares the case under discussion to a 
parallel one from the Karmakanda by means of the 
clause “as in the case of the offerings”. 

As an illustration we may take Pradhana where 
Purodasa (oblations) is given separately to Raja Indra 
<the Ruler), Adhiraja Indra (the monarch or the 
over-ruler) and Swaraja Indra (the sovereign or the 
self-ruler) according to his different capacities, though 
Indra is essentially one, though he is one God. 

Hence though the Vidya is one from the Adhyatmic 
point of view, there is separateness from the Adhidaivata 
point of view. So the meditations on Prana and Vayu 
have to be kept apart. This principle is established by 
Jaimini, in Purva Mimamsa (Sankarsha alias Devata 
Kanda). 


Xingabhooyastraadhikarana : Topic (Adhikarana) 29 . 

The fires in Agnirahdsyct of the Brihadaranyaka 
are not part of the sacrificial act, but form an 
independent Vidya, 

(Sutras 44-52) 

III. 3.44 tl 

Lingabhooyaatvadttaddhi Baleeyastadapi 408 , 
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On account of the majority of indicatory marks 
(the fires of the mind, speech etc., in the Agnirahasya 
of the Vajasaneyins do not form part of the sacrifice), 
for it (the indicatory mark) is stronger (than the 
context or the general subject matter). This also 
(has been explained in the Purva Mimamsa Sutras 
by Jaimini). 

Lingahhooyastvaat : because of an abundance of distinguishing 
marks. Tat : that, the distinguishing mark. Hi : because, 
Baleeydh , is stronger. Tat : that. Api : also. 

In the Agnirahasya of the Vajasaneyins (Satapatha 
Brahmana) certain fires named after mind, speech, 
eyes etc., are mentioned. 

A doubt arises whether these form part of the 
sacrifice mentioned therein or form an independent 
Vidya. 

The present Sutra declares that in spite of the 
prima facie view which arises from the context, these 
form a separate Vidya because there are many indicatory 
marks to show that these fires form an independent 
Vidya. 

The ipdicatory marks are of greater force than the 
context or the leading subject matter (Prakarana). 
This has been explained in the Purva Mimamsa 
(III. 3. 14). 

The reference in the Brihadaranyaka Upanisha<i 
takes a man’s age to be one hundred years i. e., 36000 
days and describes each day’s mentality as an 
Agnichayana or fire sacrifice. The passage occurs in a 
portion relating to Karma or cetemonial action. If 
you say that such a meditation is an Anga or element 
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in the ceremonial because it occurs in a passage 
relating to Karma, we say that the majority of indicatory 
marks is otherwise, e. g., the Sruti says that such 

Chayana goes on even in sleep. A specific reason 

given in a passage has a greater weight or force than 
mere context. 

m. 3.45 11 

Poorvavikalpah PraJcaranaatsyaatkriyaamaanasavat 404. 

(The fires spoken of in the previous Sutra are) 
alternative forms of the one mentioned first, e . the 
actual sacrificial fire) on account of the context ; 

<they) ought to be part of the sacrifice like the 

imaginary drink or the Manasa-cup. 

Poorvavikalpah : an alternative form of the one already men- ‘ 
tioned first. Praharanaai : on account of the context, as can be 
nnderstood from the subject matter of the chapter, Syaat : there 
maybe, ought to be. Kriyaamaanaeavat^ : ceremonial act, hke the 
act of meditation, like the imaginary drink, as in the case of 
mental operation in the soma- sacrifice. 

An objection is raised to the preceding Sutra. 

The Poorvapakshin raises a fresh objection. On 
the tenth day of the Soma sacrifice a Spma drink is 
offered to Prajapati wherein the earth is regarded as 
the cup and the sea as the Soma. This is a mental act 
only, and yet it forms a part of the sacrifice. 

The same then holds good with regard to the 
<auasi-agnis made of mind and so on though these fires 
arc mental, i. e., imaginary, yet they form part of the 
sacrifice and not an independent Vidya, because of the 
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context. They are an alternate form of the actual 
fire mentioned first. 

You may say that it is only Arthavada and that 
■a mere Arthavada cannot override the context and 
that such meditation is part of the Karma as is the 
case in the Dasaratra Karma. 

III. 3.46 II 

Atideshaatcha 405. 

And on account of the extension (of the attributes) 
'of the actual fire to these imaginary fires). 

Atideshaat : on account of the extension (of the attributes of 
the first to these fires). CJia : and. 

Objection to Sutra 44 is continued by presenting 
another argument in support of Sutra 45. 

The Poorvapakshin gives another reason to support 
his view. The Sruti in that passage ascribes all the 
attributes of the actual fire to these imaginary fires. 
Therefore, they are part of the sacrifice. 

III. 3.47 

Vidyaiva Tu Nirdhaaranaat 406. 

But (the fires) rather constitute the Vidya, because 
^(the Sruti) asserts it. 

Vidyaa : Vidya, form of meditation or worship. Knowledge. 
Wjva : alone, indeed. Tu : verily, undoubtedly, but. Nirdhaaranaat : 
because the Sruti asserts it. 

Objections raised in Sutras 45 and 46 are now 
refuted. 
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The word ‘Tu’ but sets aside the Poorvapakshav. 
It refutes the opponent. 

The present Sutra declares that the fires form an 
independent Vidya, because the text asserts that 
“They are built of knowledge (Vidya) only”, and that 
“By knowledge they are built for him who* 
thus knows”. 

III. 3.48 li 

Darshanaatcha 407. 

And because (in the text indicatory marks of that 
are) seen. 

Darshanaat : it being seen in the scriptures, because it is clearly- 
stated in Sruti, because (of the indicatory marks) seen. Cha : and. 

The indicatory marks are those referred to in Sutra 
44. In fact the internal indications show that it is. 
a Vidya and not a Karmanga. 


III. 3.49 



^ wT«r: n 


Shrutyaadibaleeyastvaatcha Na Baadhah 


40A 


(The view that the Agnis or fires constitute an. 
independent Vidya) cannot be refuted, owing to the 
greater force of the Sruti etc. 


STi/rutyaadihaleeyastvaat : on account of the greater force of the 
Sruti, etc. Cha : and. Na : no, cannot. Baadhah : refutation. 


Objections raised in Sutras 45 and 46 are further 
refuted. 
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There is no negation of this view on the basis of 
the context, because of the greater strength of 
Sruti. etc. 

The Poorvapakshin or our opponent has no right to- 
determine on the ground of Prakarana that the Agnis 
are subordinate to the sacrificial action and so to set- 
aside our view according to Vhich they are independent. 
For we know from the Purva Mimamsa that direct 
enunciation (Sruti), indicatory mark (Linga) and' 
syntactical connection (Vakya) are of greater force 
than' leading subject matter (Prakarana) and all those 
three means of proof are seen to confirm our view o£- 
the Agnis being independent. 

Mere context is of no force against express Sruti, 
Linga, etc. The Sruti used the word Eva where there- 
is an imperative tense, etc., used, a mere Upadesa can 
be treated as an Arthavada, because there is also an 
express command. W^here there is no such indication, 
an Upadesa must be treated as a Vidhi. Therefore 
what we have here is an independent Vidya and not- 
a Karmanga. 

The Sruti directly says. “All these fires are kindled 
with knowledge alone. The indicatory mark is this.” 
All beings kindle these fires for him. even when he is. 
asleep. This continuity of the fire shows that they 
are mental ones. An actual sacrifice is not continued 
during sleep. The * syntactical connections Through 
meditation alone these fires of the worshipper are 
kindled.” These three are more forcible than mere 
context. 
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HI. 3.50 5iHT??Rgsrg^ ^ ^ipsq^ll 

Anubandhaadibhyak Prainaantaraprithahtvavat 
Drishtascha Taduktam 

On account of the connection and so on (the fires 
built of mind, etc., form an independent Vidya), in the 
same way as other Vidyas (like Sandilya Vidya) are 
separate ; and it is seen (that in spite of the context a 
sacrifice is treated as independent). This has been 
explained (in the Purva Mimamsa Sutras by Jaimini). 

Anubandhadibhyah : from the connection and so on. Projnaan- 
tarapnthaktvavat : even as the other Vidyas are separate. Drisktah : 
(it is) seen. Cha and. Tat : that. Vktam : is stated (m the 
Purva Mimamsa hy Jaimini). 

The argument in refutation of Sutras 45 and 46 is 
continued. 

This Sutra gives additional reasons in support of 
the view set forth in Sutra 47. 

Independence has, against the general subject- 
matter, to be assumed for the fire-altars built of min d 
and so on, because the text connects the constituent 
members of the sacrificial action with activities of the 
mind. The text connects for the purpose of Sampad 
Upasana (meditations based on resemblance) parts of 
a sacrifice with mental activities, e. g., “These ’fires are 
started mentally, the altars are set up mentally, the 
cups are taken mentally, the Udgatris are praised 
mentally, the Hotris are recitedf mentally, everything 
connected with this sacrifice is done mentally.” This 
is possible only if there is a sharp difference between 
things which resemble each other. 
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The Sruti mentions in regard to such mental worship 
3ill the greatness of a Karmanga. Therefore Atidesa 
^similarity) applies even on the footing of the context 
referring to an independent Vidya which is separate 
from a Karmanga. 

The fires constitute an independent Vidya, just as 
'the Sandilya Vidya, Dahara Vidya, form separate 
Vidyas, although mentioned along with sacrificial acts. 

A similar thing is seen in Aveshti being done as an 
independent ceremony in the Rajasuya sacrifice. It is 
'Observed in the sacrificial portion of the Vedas, that 
though the sacrifice Aveshti is mentioned along with 
the Rajasuya sacrifice, it is yet considered as an 
independent sacrifice by Jaimini in the Purva Mimamsa 
Sutras. 

III. 3.51 ^ 11 

Na Saamaanyaadapyupalabdhermrityuvanna Hi 
Lokaapattih 410. 

In spite of the resemblance (of the fires to the 
imaginary drink, they do) not (constitute part of the 
-sacrificial act) because it is seen (from the reasons 
;given, and on the ground of Sruti that they form an 
independent Vidya) as in the case of death ; for the 
world does not become (fire, because it resembles fire 
in some points). 

Na : not. Saamaanyaadapi : in spite of the resemblance, because 
-of commonness, on the ground of their resemblance to sacrificial 
fire. Upalabdheh : for it is seen. Mrityuvat : just as in the case 
*of death. Na Hi Lokaapattih : for the world does not become 
^re on account of certain resemblances): 
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The argument in refutation of Sutras 45 and 46 is, 
continued. 

Though being a mental act, there is an element of 
similarity, it is not a Karmanga because it is stated to. 
have 4 separate fruit. This is clear from the illustrations, 
relating to Mrityu and describing the earth as fire. 

The resemblance cited by the Poorvapakshin or the- 
opponent has no force. It cannot certainly stand,, 
because on account of the reasons already given, viz., 
the Sruti, indicatory mark, etc., the fires in question 
subserve the purpose of man only, and not the purpose* 
of some sacrificial action. 

Mere resemblance can hardly justify the contrary 
view. Anything indeed may resemble anything in some 
point or other ; but in spite of that there remains the 
individual dissimilarity of each thing from all > other 

things. 

The case is analogous to that of ‘death’. The- 
resemblance cited is like the common epithet ‘death’ 
applied to fire and the being in the sun. “The being, 
in that orb is death indeed” (Sat. Br. .X. 5. 2. 3). “Fire- 
indeed is death” (Tait. Samh.. V. 1. 10. 3). This, 
resemblance cannot make fire and the being in the- 
same one. 

Again we have “This world is a fire indeed, O' 
Goutama, the sun is its fuel” etc., (Chh. Up. V. 4. 1). 
Here it does not follow from the simiTarity of fuel and 
so on that the world does not actually become fire. 

Thus also in our case. Hence from the fact that- 
the Manaschita Agni (fire) is a mental act like the- 
Manasagraha which is -a Karmanga, you cannot on that 
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jground of such similarity alone argue that it also is a 
Karmanga. 

III. 3.52 ?nf§^ 1} 

Parena Cha Shabdasya Taadviddhyam Bhooyastvaa- 
ttvanubandhah 411 . 

And from the subsequent (Brahmana) the fact of 
the text (under discussion) being such (i. e., enjoining 
an independent Vidya) (is known). But the connection 
(of the fanciftil Agnis or imaginary fires with the 
actual fire is) on' account of the abundance (of the 
attributes of the latter that are imagined in these 
lires). 

Parena : from the subsequent (Brahman), by the subsequent 
expression, by the statements immediately following. Cha : and. 
Sahdasya : of Sruti, of the text, of the word. Taadvidhyam : the 
fact of being such. Bhooyastvaoit : because of abundance. Tu but. 
Anubandhah : connection. 

In a subsequent Brahmana we have “By knowledge 
they ascend there where all wishes are attained. Those 
skilled in words do not go there, nor those who 
destitute of knowledge do penance”. This verse 
depreciates mere works and praises Vidya or knowledge. 
A former Brahmana also viz., the one beginning “Where 
that orb leads” (Sat Br. X. 5. 2. 23) concludes with a 
statement of the fruit of knowledge “Immortal becomes 
he whose self is death” and thereby shows that works 
are not the chief thing. Hence we conclude that the 
injunction of the Sruti is that the fires constitute an, 
independent Vidya. 
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The connection of the fires with the actual fire is, 
not because they constitute part of the sacrifice but 
because many of the attributes of the real fire are- 
imagined in the fires of the Vidya, in the Agnis built 
of mind. The statement of the fires built of mind 
along with the ordinary sacrificial fire is due to an 
abundance of common matters with the latter. 

All this establishes the conclusion that the fire- 
altars built of mind and so on constitute an independent 
Vidya. 


Aikaatmyaadhikarana : Topic (Adhlkarana) 30. 

Atma is an entity distinct from the body. 

(Sutras 53-54) 

III. 3.53 WWTrlll 

Eka Aatmanah Shareere Bhaavaat 412^ 

Some (maintain the non-existence) of a separate 
self (besides the body)* on account of the existence (of 
the self) where a body is (only). 

Eke : some (maintain the non-exi'^tence). Aatmanah : of a 
separate self (besides the body). Sareere : m the body. Bhaavaat ; 
because of existence- 

In this topic the existence of an Atman apart from, 
the body is taken up for discussion. Unless there is a 
soul apart from the body there is no use of the 
scripture teaching liberation. Nor can there be any 
scope for ethical commands which are the eans of. 
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attainment of heaven or for the tesaching that the soul 
is Brahman. 

There must be a soul apart from the body who cai> 
enjoy the fruits of the Upasana or Vidyas, otherwise 
of what avail is Upasana ? If there is no soul all 
Upasanas become useless. 

At present we will prove the existence of a soul 
different from the body in order to establish thereby 
the qualification of the self for bondage and releasOo. 
For if there were no seifs different from the body^ 
there would be no room for injunction that have the. 
other world for their result, nor could it be taught of- 
anybody that Brahman is his Self. 

This Sutra gives the view of the Charvakas or 
Lokayatikas (materialists) who deny the existence of 
an Atman different from the body. They say that 
consciousness is a mere material product and that the 
body is the soul.,, They declare that consciousness is- 
seen to exist only when there is a body and that it is 
nowhere experienced independent of the body. 
Therefore consciousness is only an attribute or quality 
of the body. There is no separate self or soul in 
this body. 

They say man is only a body. Consciousness is the 
quality of the body. Consciousness is like the intoxi- 
eating quality which arises when certain materials are 
mixed in certain proportions. No single material has » 
the intoxicating effect. 

Although consciousness is not observed in earth, 
and the other external elements, either single or 
combined, yet it may appear in them when transformed 
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into the shape of a body. Consciousness springs from 
them. No soul is found after the body dies and that 
hence as both are present or absent together. 

■ consciousness is only an attribute of the body just as 
light and heat are attributes of fire. 

As life, movements, consciousness, remembrances and 
so on, which are regarded as qualities of the Atman by 
those who maintain that there is an independent Atman 
apart from the body, are observed only within the bodies 
and not outside the bodies, and as an abode of those 
attributes different from the body cannot be proved, it 
follows that they must be attributes of the body only. 

Therefore, the Self is not different from the body. 

The next Sutra gives a reply to this conclusion of the 
Charvakas or Lokayatikas (materialists). 


■III. 3.54 



11 


Vyatirekastadbhaavaabhaavitvaanna Toopalabdhivat 413 ^ 


But not (so) ; a self or soul separate (from the body 
■ does exist), because (consciousness) does not exist 
■even when there is the body (after death) ; as in the 
case of cognition or perceptive consciousness. 

Vpatirekah : separation. Tadbkaavaabhaavitmat : Xor (consci- 
• ousness) does not exist even when there is the body. Na : not (so), 
•Tu : but. Vpalabdhwat ; as in the case of knowledge or cognition. 

The statement in the preceding Sutra is refuted. 

The soul is separate because even when the body 
•exists the soul goes away. They are separate just as 
subject and object are separate. 
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The view expressed by the opponent in the 
previous Sutra is certainly wrong, because the Atma- 
Dharma such as Chaitanya Cconsciousness), etc., are 
not found after death, though the body exists. 
Consciousness cannot be an attribute of the body, 
because we do not find consciousness in a body after 
a person dies. 

This consciousness is an attribute of something which 
is different from the body and which abides in 
the body. 

The subject and the object cannot possibly be 
identical. Fire cannot burn itself. The acrobat cannot 
stand upon his own shoulder. Can form sense form ? 
Can sound hear sound ? No. Consciousness is eternal, 
as it is of the same identical quality always. Can you 
say that consciousness is a quality of the light, because 
light is necessary to see forms ? Even so consciousness 
is not a quality of the body. Moreover consciousness 
functions in dreams even without the aid of the body. 

The Charvakas accept that the cogniser is different 
from the thing cognised. So the experiencer of this 
body, he who cognises this body must be different from 
the body. He who cognises this body is the Self. 

Therefore, consciousness is an attribute of this 
Self, rather its very essence of nature. 

As consciousness constitutes the character of the 
Self, the Self must be distinct from the body. That 
consciousness is permanent follows from the uniformity 
of its character and we, therefore, may conclude that 
the conscious Self is permanent also. That consciousness 
is the nature of the Self that it is permanent follows 

B. S--14 
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from the fact that the Self, although connected with a 
different state, recognises itself as the conscious agent 
a recognition expressed in judgments such as “I saw 
this” and from the fact of remembrance and so on 
being possible. 

Therefore, the view that the Self is something 
separate from the body is free from all objections. 

AngaaTabaddhaadhikaranam : Topic (Adhikarana) 31. 

U^ascnas connected with sacrificial acts, i. e., Udgithot 
Upasana are valid for all schools. 

(Sutras 55-56) 


III. 3.55 ^ 1 1 

Angaavahaddhaastu Na Shaalihaasu Hi Prativedam 414, 

But (the Upasanas or meditations connected with 
parts) (of sacrificial acts are) not (restricted) to 
(particular) Sakhas, according to the Veda (to which 
they belong), (but to all its Sakhas because the same 
Upasana is described in all). 

Angaavabaddhaah : (Upasanas) connected parts (of sacrificial 
acts). Tu: bnt. Na: not. Sahhaaau : to (particular) Sakhas. 
Hi because. Prativedam : in each Veda, according to the Veda. 

There is no rule that the Angavabaddha (Karmanga) 
Upasana in each Sruti Sakha is separate and should be 
confined to it alone. 

The alcove said intervening or occasional discussion 
is over. Now we pursue the main theme. In Udgitha, 
etc., various Karmanga Upasanas are taught, From 
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this you could not say that each Upasana in each Sruti 
Sakha is different, on account of the proximity text 
and the difference in Svaras or sounds. All such 
Upasanas may be taken together, because the Udgitha 
Sruti is more powerful than mere proximity of context 
or diversity of Svara. 

There are certain Upasanas mentioned in connection 
with sacrificial acts, as for example the meditation on 
*OM’ which is connected with the Udgitha as Prana» 
or the meditation on the Udgitha as the earth and so om 
“Let a man meditate on the syllable ‘OM’ as the 
Udgitha” (Chh. Up. I. 1. 1). 

“Let a man meditate on the five-fold Saman as the 
five worlds” (Chh. Up. II. 2. 1). 

A doubt here arises whether the meditations or 
Vidyas are enjoined with reference to the Udgitha and 
so on as belonging to a certain Sakha only or as 
belonging to all Sakhas. The doubt cirises because the 
Udgitha and so on are chanted differently in different 
Sakhas, because the accents, etc., differ. Therefofe, 
they may be considered different. 

Here the Poorvapakshin holds that the Vidyas are 
enjoined only with reference to the Udgitha and so on 
which belong to the particular Sakha to which the 
Vidya belongs. Why ? Because of proximity. 

The present Sutra refutes the view that they are so> 
restricted, because the text speaks of these Upasanas in 
general and so they are all one in all the branches. 

The word ‘tu’-but-discards the prima. facie view 
or the view of the Poorvapakshin. The Upasanas are 
not restricted to their own Sakhas according to the 
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Veda to which they belong but arc valid for all Sakhas, 
because the direct statements of the texts about the 
Udgitha and so on enounce no specification. Direct 
statement has greater force or weight than proximity. 

There is no reason why the Vidya should not be of 
general reference. We, therefore, conclude that, 
•although the Sakhas differ as to accents and the like, 
the Vidyas mentioned refer to the Udgitha and so on 
belonging to all Sakhas. because the text speaks only 
of the Udgitha and so on in general. 


III. 3.56 



Mantraadivadvaavirodhah 


415 . 


Or else, there is no contradiction (here), as in the 
•case of Mantras and the like. 

Mantraadivat : like Mantras, etc. Vcba : or else. Arirodhah : 
there is no contradiction. 

The diccussion commenced in Sutra 33 is continued. 

just as Mantras, etc., mentioned in only one Sakha, 
are used in another Sakha. , with respect to that 
particular rit-'. so also the Upasanas connected with 
particular rites in one'^ Sakha of the Veda can be 
applied to the other Sakhas. 

As for example the Mantra “Kutarurasi” (thou art 
the g rading stone), prescribed in one Branch of the 
Vedas for taking stone to grind rice, is acceptable in 
that rite everywhere ; even so the Upasana (meditation) 
prescribed in one- ' Branch of the Vedas may be 
transferred or applied to other Sakhas or Branches 
without apprehending any impropriety. 
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We find that Mantra, and Guna and Karma in one 
Sakha are taken into another Sakha, just as the memhers 
of sacrificial actions on which certain Vidyas rest are 
valid everywhere, so the Vidyas themselves also which 
rest on those members are valid for all Sakhas 
and Vedas. 


Bhoomajyaayasbraadhikaranam : Topic (Adbikarana) 32» 

Vaisvanara Upasana one entire Upasana. 

III. 3.57 gsn ^ II 

Bhoomnah Kratuvejjyaayastvam Tathaa Hi 
Darshayaii 416 . 

Importance (is given to the meditation) on the 
entire form (of Vaisvanara) as in the case of sacrifice ; 
for thus (the Sruti) shows. 

Bhoomnah : on the entire form. Kratmat : as in the case of 
sacrifice. Jyaayastvam : prominence, pre-eminence, importance. 
Tathaa ; so. Hi : because, for, as. Darshayati : (the Sruti) shows. 

The Vaiswanara Vidya is discussed here. 

In the Chhandogya Upanishad V. 11. 8 there is the 
Vaisvanara Vidya, the meditation on the cosmic form 
of the Lord. The meditator should think that His 
head is the heaven. His eye the sun and so oiu 
Different fruits are mentioned for each part of the 
Upasana. For example, the fruit of meditating on Hi& 
head as the heaven is “He eats food, beholds his 
beloved ones and has Vedic glory in his house” (Chb- 
Up. V. 12. 2). 
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Now a doubt arises whether the Sruti here speaks 
•of one Upasana on the entire cosmic form or Upasana 
of each part of Vaisvanara. 

The present Sutra says that the Sruti speaks of one 
dpasana on the whole form of Vaisvanara or the 
cosmic form of the Lord. 

The Sruti gives superiority to the meditation on 
Vaisvanara as a whole, as in the case of Kratuor 
sacrifice. Though the Sruti declares fruits for Upasana 
or worship of each part of Vaisvanara, yet it emphasises 
the worship of the entire Vaisvanara with the universe 
as His body, just as in sacrifices like Darsa ‘ Purnamasa 
all the Angas have to be combined. 

The separate fruits mentioned for meditation on 
parts of Vaisvanara must be combined into one whole 
with meditation. 

The text informs us that six Rishis, Prakinasala. 
Uddalaka, etc., being unable to reach a firm foundation 
in the Knowledge of Vaisvanara, went to the King 
Asvapati Kaikeya ; goes on to mention the object of 
each Rishi’s meditation, vis., the sky and so on ; 
<lctermines that the sky and so on are only the 
head and so on of Vaisvanara. Asvapati said “That 
as but the head of the self,” and rejects all meditations 
•on Vaisvanara in his partial form. He said “Your 
head would have fallen if you had not come to me” 
•(Chh. Up. V. 12. 2). As this text discourages partial 
worship of Vaisvanara, it is quite clear that it 
recommends the entire Upasana on the whole 
Vaisvanara. 
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Moreover the section begins thus : “which is our 
•own self, which is Brahman” (Chh. Up. V. 11. 1). 
This indicates that the entire Brahman is the object of 
meditation. It ends thus “of that Vaisvanara Self 
Sutejas is 'the head” etc. (Chh. Up. V. 18. 2). This 
clearly intimates that only the entire Upasana is 
intended. 

For all these reasons, the view according to which 
the text enjoins a meditation on the entire Vaisvanara 
only is correct. 


Shabdaadibhedaadhikaranam : Topic (Adhikarana) 33. 

Various Vidyas like the Sandilya Vidya, Dakar a Vidya 
and so on are to be kept separate and not combined 
into one entire Upasana. 

111,3.58 

Naanaa Shabdaadibhedaat 41 7. 

(The Vidyas are) separate, on account of the 
'difference of words and the like. 

N aanaa : different, variou^^ Shahdaoulihhedaat : on account 
•of difierence of names or words, etc. 

[Bhedaat : due to variety). 

In the previous Sutra we have arrived at the 
conclusion that a meditation on Vaisvanara as a whole 
is the pre-eminent meaning o£ the text, although special 
fruits are stated for meditations on parts such as 
Sutejas and so on. 
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The PoOrvapakshin or the opponent follows this- 
line of argument and says that we must combine all 
the different Vidyas like the Sandilya Vidya, Dahara* 
Vidya, Satya Vidya, and so on into one composite* 
meditation or more general meditation on the Lord, as- 
the object of meditation is the one Lord. 

The present Sutra refutes this and declares that- 
the Vidyas arc separate, although the object of- 
meditation is on the one Lord, on account of the- 
difference of words and the like. For the text exhibits- 
a difference of words such as “He knows,” “Let him 
meditate”, “Let him form the idea” (Chh. Up. III. 14. 1). 
This difference of terms is acknowledged as a reason 
or test of difference of acts, according to Purvai 
Mimamsa Sutras, II. 2. 1. 

“And the like” or “etc.” refers to other reasons like- 
the difference in qualities. 

The Lord indeed is the only object of meditation, 
but according to its general purport each passage 
teaches different qualities of the Lord. Although one- 
and the same Prana is the object of meditation in the- 
other series of passages, yet one of his qualities has 
to be meditated upon in one place and another in 
another place. From difference of connection there 
thus follows difference of injunction and from the latter 
we apprehend the separateness of the Vidyas. 

Though the object of meditation is the one Lord, 
yet He is different on account of the difference in 
qualities that are imagined in different Upasanas. 
Further it is not possible at aU to combine all the 
various Vidyas into one. 
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Therefore, the different Vidyas are to be kept 
separate and not combined into one composite or 
general meditation. 

Though the Vidya (what is to be known) is one,, 
each Upasana which is described by such words as 
Upaseeta, etc., is different. In each Upasana certain- 
special attributes of the Lx)rd and certain special results, 
are stated. 

“The forms of meditation such as the Sandilya Vidya, 
the Satya Vidya, the Dahara Vidya, the Vaisvanara 
Vidya, are different owing to difference of names and 
processes, the directory words and the attributes, yet,, 
each of them teaches the worship of the same Lord ; 
but under a particular aspect and meditations have 
been prescribed in various names and forms so as to 
suit different meditators. 

The Sutra, therefore, rightly declares the separateness 
of the Vidyas. 


Vikalpaadhikaranam : Topic (Adhikarna) 34. 

Any one of the Vidyas should he selected according to 
ones own option or choice* 


III. 3.59 

Vikalpovashishtaphalatvaat 418. 

There is option (with respect to the several Vidyas). 
because the result (of all the Vidyas) is the same. 

ViTcalpah : option. Avishishtaphalatvaat : on account of {all! 
Vidyas) having the same result. 
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"The most important Vidyas are : Sandilya Vidya, 
Bhuma Vidya, Sat Vidya, Dahara Vidya, Upakosala 
Vidya, Vaisvanara Vidya, Udgitha Vidya, Anandamaya 
Vidya, Akshara Vidya. 

One may follow any Vidya according to his option, 
•and stick to it till he reaches the goal, as the result 
of all Vidyas or the goal is the same, namely the 
realisation of Self or Brahman. If we adopt many, 
the mind will get distracted and the spiritual progress 
will be retarded. When the Brahman is realised 
through one meditation, a second meditation would be 
purposeless. 

Therefore, one must select one particular Vidya and 
stick to it and remain intent on it till the fruit of the 
Vidya is attained through the intuition of the object of 
fflacditation. 


Kaamyaadhikaranam : Topic (Adhikarana) 35. 

Vidyas yielding particular desires may or may not he 
combined according to one's liking, 

III. 3.60 m ii 

Kaamyaastu Yathaakaamaam Samuccheeyeranna Vact 
Poorvahetvabhaavaat 41 9. 

But Vidyas for particular desires may be combined 
■or not according to one’s desires on account of the 
absence of the previous reason (mentioned in the 
previous Sutra). 
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Kaamyaah : Vidyas adopted for some sensuous desires. Tu : 
t>ut. Yathaahaamam : according to one's desire or liking. Samu-^ 
^ccheeyeran : may be combined. Na : not. Vaa : or. Purra : the 
iormer, Hetu : reason, Ahhaavaat : on account of the absence of. 

This Sutra shows an exception to the previous Sutra 
that more Vidyas than one may be combined 
■where the object is other than the realisation of 
Brahman. 

In the previous Sutra it was stated that any one of 
the Vidyas about Brahman should be taken up, and 
that more than one at a time should not be taken up. 
•because each Vidya was quite sufficient to take to the 
goal or self-realisation and more than one Vidya would 
produce distraction of the mind. 

We have on the other hand, Vidyas connected with 
.particular desires, e. g , “He who knows that the wind 
is the child of the regions never weeps for his sons” 
CChh. Up. Ill, 15. 2). “He who meditates on name as 
Brahman, walks at will as far as name reaches.” CChh. 
Up. VII. 1. 5). 

The question arises whether one is to restrict oneself 
to only one of these Vidyas or can take up more than 
■one at a time. 

Th^ present Sutra declares that one can practise 
more than one Vidya or not according to one’s liking, as 
the results are dhferent unlike that of the Bruhma- 
Vidyas. He may practise more than one Vidya or not. 
■on account of the absence of the former reason, i. e.. 
because there is not the reason for option which was 
stated in the preceding Sutra. 
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Yathaashrayabhaavaadhikarana : Topic (Adhikaraaa) 36 . 

Meditations connected with members of sacrificial acts 
may or may not he combined according to one^s liking, 

(Sutras 61-66) 

III. 3.61 3 u 

Angeshu Yatkaashrayabhaavah 420, 

With regard (to meditations) connected with 
members (of sacrificial acts) it is as with (the members)* 
with which they are connected. 

Angeshu * with regard (to meditations) connected with members 
(of sacrificial acts). Yatkaashrayabhaavah : it is as with (members) 
with which they are connected. 

Of the six Sutras which are contained in this. 
Adhikarana, the first four Sutras are Poorvapaksha 
Sutras and the last two Sutras are Siddhanta Sutras. 

Different instructions connected with a sacrifice- 
are stated in the different Vedas. The scriptures say 
that ail these members mentioned in the different Vedas- 
are to be combined for the due performance of the 
principal one. 

The question now is, which is the rule to be follpwedi 
with regard to the meditations or Upasanas connected 
with these members. 

The present Sutra declares that the same rule which 
applies to the members applies also to the Upasanas 
connected with them. It is according to the abodes. 
As the abiding places of those meditations, viz-, the 
Stotra and so on are combined for the performance of 
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’the sacrifice, so those meditations or Upasanas also ; 
for a meditation is subject to what it rests on. All 
these Upasanas are to be combined. 

Just as the Stotras, etc., are combined when 
performing Karmas, so also the Upasanas which are 
A.ngas of Karma (Angaavabaddha Upasana) should be 
•combined. 

III. 3.62 II 

Shishtescha 421. 

And from the injunction of the Sruti 

Shishteh : from the injunction of the Sruti. Cha : and. 

An argument in support of the objection raised in 
Sutra 61 is adduced. 

That is because the Upasanas depend on the Stotras. 

As the Stotra and the other members of the sacrifice 
<on which the meditations under discussion rest are 
taught in the three Vedas, so also are the meditations 
resting on them. Just as the members are scattered in 
the different Vedas, so also are the meditations 
connected with them- There is no difference as regards 
the injunction of the Sruti with reference to these 
meditations. 

There is no difference between the members of a 
sacrificial act and the meditations referring to them. 

III. 3.63 

Samaahaaraat 

On account of the rectification. 

Samaahaaraat : on account of the rectification. 



222 


BRAHMA SUTRAS 


A further reason is given by the opponent. Another 
argument in support of Sutra 61 is adduced. 

There is also indication in the Sruti about such 
combination. Such combination is seen when the 
Udgata perforins the Hautra Karma described in 
another Veda for removing the effects of error in the 
discharge of his function. 

Chhandogya Upanishad declares “What is Udgitha 
is OM or Pranava and what is OM is Udgitha. This 
meditation on the oneness of the Udgitha and OM 
mends the Udgitha defiled by any mistake committed 
even on the part of the Hotri, the hymn-reciting priest 
in recitation of the Udgitha” (Chh. Up. L 5. S). 

Here it is said that the mistakes committed by the 
Udgatri or chanting priest of the Sama Veda are 
rectified by the recitation of the Hotri or invoking 
priest of the Rig-Veda. This indicates that though the 
meditations are given in the different Vedas are yet 
interlinked. Hence all of them have to be observed. 

The passage “From the seat of the Hotri he sets, 
tight any mistake committed in the Udgitha” (Chh. Up* 
I. 5. 5), declares that owing to* the force of the 
meditation on the unity of Pranava and Udgithai the 
Hotri rectifies any mistake he may commit in his work» 
by means of the work of the Hotri. 

Now, as a meditation mentioned in one Veda is 
connected with what is mentioned in another V eda, in 
the same manner as a thing mentioned in another V eda, 
the above passage suggests the conclusion that all 
meditations on members of sacrificial acts, in whatever 
Veda they may be mentioned-^have to be combined* 
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A thing belonging to the Rig-Veda, viz., Pranava is» 
according to the Chhandogya text, connected with the 
Sama Veda meditation on the Udgitha. Hence 
meditations also which belong to different Vedas may be 
combined ; because there is no difference between them 
and things as far as connection is concerned. 

III. 3.64 U 

Gunasaadharanyashrutescha 483. 

And from the Sruti declaring ‘OM’ which is aa 
common feature (of the Udgitha Vidya) to be common 
to all the V edas. 

Ounasaadharanyashruieh ; from the Stuti declarmg the feature 
of 'OM as being common to all the Vedas. Oha : and. 

Another argument in support of Sutra 61 is adduced. 

Further Pranava (Omkara) is common to all the- 
Upasanas and links them up. 

It is found in Sruti that OM is the common propertr 
of all the Vedas. Therefore, it is an' inseparable- 
concomitant of the sacrificial rites, prescribed in the- 
Vedas. Hence the Vidyas also, being ‘ dependent on. 
OM, are c<s/ncomitants of the sacrificial rites. 
Chhandogya Upanishad declares “Through this (‘OM’)- 
the Vedic Vidya proceeds. With OM the Adhwaryui 
gives orders, OM the Hotri recites, with OM the- 
Udgatri sings.” (Chh. Up. 1. 1. 9). ' This is stated with 
reference to OM, which is common to all the Vedas 
and all the Upasanas in them. This indicates that as. 
the abode of all Vidyas, viz., OM, is common, so the 
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Vidyas that rest in it are common also. Therefore, all 
■of them are to be observed. 

Ill, 3.65 ^ ^ II 

Na Vaa Tatsahabhaavaashruteh 42d. 

CThe meditations connected with members of the 
,sacrificial acts are) rather not (to be combined) as the 
Sruti does not state their going together. 

Na : not. Vaa : rather. Tatsahabhaavaashruteh : their correla- 
tion not being mentioned by the Sruti. 

{Tat : their. Sahabhaava : about being together. Asruteh ; 
because there is no such injunction in Sruti). 

The words ‘Na vaa’ rather not discard the 
Poorvapaksha. This Sutra refutes the contention 
raised in Sutras 61-64. 

This and the following Sutra give the conclusion. 

There is no Sruti commanding such combination of 
the Karmanga Upasanas. No Sruti refers to such 
compulsory combination of the Upasanas. So they can 
be done singly or in combination as we like. 

There is no binding rule that the Vidyas, depending 
on the Pranava or on any part of a sacrificial rite, is 
a necessary concomitant of the sacrifice. It may be 
dispensed with or retained at the option of the 
.performer. But there is this difference. If Vidyas be 
associated with the rites greater good will accrue. 

Though the utterance of the Pranava or the Udgitha 
hymn has been enjoined by the Sruti to be necessary 
;for the sacrificial performance, yet Sruti does not insist 
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that the Vidya (meditation), portion ocEthc performance 
is a necessary adjunct to the mind. It is not absolutely 
necessary for the fulfilment of external sacrifices. A 
sacrifice may be performed even without the Vidya 
(meditation) merely by utterance of Mantras, singing 
of the Udgitha hymns, pouring of the clarified butter 
into the sacred fire and the like external rites, in order 
to attain particular desired objects, but the Vidya or 
.meditation on Brahman leads to realisation of 
Brahman. 

The rule for combining the instructions regarding 
sacrifices that are scattered in all the Vedas cannot be 
applied with regard to the meditations (Upasanas) 
connected with them. If the instructions regarding the 
sacrifices are not combined, the sacrifice will itself 
fail. But it is not the case if the Upasanas are not 
practised, because Upasanas only increase the fruits 
of the sacrifice (yidLe III. 3. 42).' Upasanas are not 
inseparable from the sacrifice. 

Therefore, Upasanas (Vidyas, meditations) may or 
may not be practised. 

III. 3.66 II 

Darshanaatcha 42S- 

And because the Sruti (scripture) says so (shows it). 

Darshanaat : because the Sruti says so, shows it from Sruti» 
Oha : and, also. 

This Sutra is adduced in support of Sutra 65. 

This may also be inferred from Sruti. 

B. S--15 
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Chhandogya Upanishad declares “The Brahmana 
(superintending chief priest) who possesses such 
knowledge saves the sacrifice, the sacrifier and all the 
priests, just as the horse saves the horseman” (Chh. Upn 
IV. 17. IQ). 

This shows that the scriptures do not intend that all 
the meditations should go together. For, if all 
meditations were to be combined, all priests would know 
them all and the text could not specially annoxince 
that the Brahmana, chief superintending priest 
possessing a certain knowledge thereby saves the 
others. 

The meditations, therefore, according, to one’s liking 
may or may not be combined. 


Thus ends the third Pada (Section 3) of the third 
Adhyaya (Chapter III) of the Brahma Sutras, 
or the Vedanta Philosophy.. 



CHAPTER ni 
Section 4 

INTRODUCTION 

In the last Section the Vidyas or Upasanas 
(meditations) which are the means to the knowledge 
of Brahman were discussed. 

In this Section the Sutrakara enters into an enqniry 
whether the knowledge of Brahman is connected with 
ritualistic work through one who is entitled to perfotm 
the works or is an independent means to accomplMi 
the purpose of man. 

Sri Badarayana, the Sutrakara begins by stating the 
final view in tbe first Sutra, “Thence” etc. He is of 
opinion that through the independent Knowledge dt 
Brahman enjoined in the Vedanta-texts the purfiose of 
man is effected. 

In the present Section it will be shown that 
Knowledge of Brahman is independent of Karma and 
that is not subordinate to sacrificial acts. 

Badarayana establishes that the attainment of the 
final emancipation is the direct result of Brahma Vidiya 
or knowledge of Brahman, that works or sacrifices are 
only indirect aids to contemplating by purifying the 
heart, that Karma does not directly lead ,to the final 
beatitude, that the seeker of Brahman may even do 
away with Karma and may attain freedom solp]^ by- 
contemplation on Brahman and that even in that <mse 
he should not abandon the duties enjoined by the 
scriptures. 
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Adhikarana I : (Sutras 1-17) proves that the 
fcttowledge of Brahman is not Kratvartha, i. e., subordi- 
nate to action (sacrificial acts) but independent. 

Adhikarana II : (Sutras 18-20) confirms this 
conclusion that Sannyasa is prescribed by the scriptures, 
that the state of the Pravrajins is enjoined by the sacred 
law and that for them Brahma Vidya only is prescribed, 
and not action. 

Adhikarana III : (Sutras 21-22) determines that 
certain clauses forming part of Vidyas are not mere 
^orificatory passages (Srutis or Arthavadas) but 
themselves enjoin the meditation. 

Adhikarana IV : (23-24) The stories recorded in the 
Upanishads are not to be used as subordinate members 
of acts. They do not serve the purpose of Pariplavas 
and do not form peirt of the ritualistic acts. They are 
meant to glorify the Vidya taught in them. They have 
the purpose of glorifying as Arthavadas the injunctions 
with which they are connected. 

Adhikarana V : (Sutra 25) For all these reasons the 
Sannyasm need not observe ritualistic acts as knowledge 
serves their purpose. They require no actions but only 
knowledge. 

Adhikarana VI : (Sutras 26-27) Nevertheless the 
actions enjoined by scripture such as sacrifices, conduct 
<>1 certain kinds, etc., arc useful as they are indirect 
means of knowledge. 
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Adhiharana VII : f Sutras 28-31) Certain relaxations 
allowed by scripture of the laws regarding food, axe 
meant only for cases of extreme need. Restrictions as 
regards food may be abandoned only when life is in 
danger. 

Adhiharana VIII : (Sutras 32-35) The duties of tho 
Ashramas are to be performed by even one who docs 
not strive after liberation or who is not desirous of 
knowledge. 

Adhiharana IX. : (Sutras '36-39) Those who staiwl 
midway between two Ashramas are also entided to 
knowledge. Those also who owing to poverty and so 
on, are Anashramis, have claims to Vidya. 

Adhiharana X : (Sutra 40) A Sannyasi who has 
taken the vow of life-long celibacy cannot revoke his 
vow. He cannot revert back to his former stages 
of life, 

Adhiharana XI : (Sutras 41-42) Expiation of the fait 
of an Oordhwareta of one who transgresses the vow of 
life-long celibacy, 

Adhiharana XII : (Sutra 43) Exclusion of the fallen 
Oordhwareta or life-long celibate. He must be 
shunned by Society. 

Adhiharana XIII : (Sutras 44-46) Those meditations 
which are connected with subordinate members of the 
sacrifice are the business of the priest, not of the 
Yajamana or sacrificer. 
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Adhtkarana XIV : CSutras 47-49) Eri- Up. III. . 5. 1 
eoijoims Mouna or meditation as a third in addition to 
Balya (child-like state) and Panditya (scholarship or 
erudition). 

Adhikarana X7 : (Sutra 50) By Balya or child-like 
state is tq be understood a child-like innocent state 
©f mind, being free from passion, anger, etc. 

Adhikarana XVI : (Sutra 51) Intimates that the 
fruition of knowledge may take place even in this life 
if there be no obstruction to it (the means adopted). 

Adhikarana XVII : (Sutra 52) declares that there 
is no difference in liberation, i. e., in the realisation of 
Brahman. It is of one kind in all cases. 
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Purasharthadilikaranam : Topic (Adhikarana) 1. 

knowledge of Brahman is independent of sacrificial acts- 
(Sutras 1-17) 

III. 4.1 il 

Purushaarthotoh Shahdaaditi BaadUraayanah 426, 

From this (Brahma Vidya or Brahma Jnana results) 
the purpose or the chief object of pursuit of man, 
because the scriptures state so ; thus (holds) the sage 
©adarayana. 

Purushaarthah : purpose of man, object of human pursuit, here 
•'the chief object, i. e., salvation. Atah : from this, from Brahma 
Vidya. Shahdaat : from the scriptures, because the scriptures state 
so, from Sruti. Iti : so, thus (says), this is the opinion of. 
JBadarayanah : the sage Badarayana, (holds). 

The result or fruit of Brahma Vidya is stated. 

The Sutrakara Sri Vyasa now proceeds to show that 
Brahma Jnana leads not to Karma, but to the attainment 
of the highest Purushartha, i. e. Moksha or the final 
emancipation. That is Badarayana’s teaching. 

The four Purusharthas are : Dharma- (discharge of 
religious duty), Artha (acquisition of wealth, worldly 
.prosperity), Kama (enjoyment), and Moksha (salvation). 
Knowledge of Brahman is not merely connected with 
sacrificial acts by jiffording to the agent a certain 
qualification. It definitely paves the way for the 
•attainment of the final release or freedom from births 
•and deaths. 

Whence is this known ? From the scripture. 
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Badaiayana bases his arguments on the Sruti textsi 
such as “The knower of Atma goes beyond grief. 
“Tarati Shokamaatmavit” (Chh. Up. III. 4. 1). "He 
who knows the highest Brahman becomes even 
Brahman. Brahmavit Brahmaiva Bhavati” (Mu. Up. 
III. 2. 9). He who knows Brahman attains the Highest. 
Brahmavidaapnoti Param” (Tait. Up. II. 1). 

“For him who has a teacher there is delay only so 
long as he is not delivered ; then he will be perfect” 
(Chh. Up. VI. 14. 2). “He who has searched out and 
understood the Self which is free from sin, etc., obtains 
all worlds and all desires.” (Chh. Up. VIII. 7. 1). “The 
Atma is to be seen” etc., up to “Thus far goes 
immortality” (Bri. Up. IV. 5. 6-15). 

These and similar texts emphatically declare that 
Knowledge of Brahman effects the highest purpose of 
man or Supreme Purushartha. 

Against this the Poorvapakshin raises his objection 
as follows. Here Jaimini comes forward with his 
following objections. 


III. 4.2 II 

Sheshatvaatpurushaarthavaado Yathaanyeshviti 
Jaiminih 427- 

Because (the self) is supplementary (to sacrificial 
acts), (the fruits of the Knowledge of the Self) are 
mere praise of the agent, as in other cases : thus 
Jaimini opines. 
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Sheshatvaat : because of being supplementary (to sacrificial acts). 
PuriisJiaarthavaadah : are mere praise of the agent. Yaihaa : as. 
Anytshu : in other cases. Iti : thus (says). Jaitninih : Jaimini* 
(bolds) . 

Sutras 2 to 7 arc PoorvapaksBa Sutras and Sutras 8' 
to 17 are Siddhanta Sutras. 

Jaimini thinks that the Sruti texts merely praise the 
doer of ]^arma and that Brahmajnana is only an 
accessory of Karma (Karmanga). 

He is of opinion that the Vedas merely 
prescribe works to attain certain purposgis including, 
emancipation. He holds that the knowledge of Brahman 
has no independent fruit of its own because it stands 
in a subordinate relation to sacrificial action. This- 
relation is meditated by the Self, the object of- 
knowledge, which is the agent in all works and, there- - 
fore, itself stands in a subordinate relation to action. 
The agent becomes qualified for actions, the fruit of 
which will only appear after death by knowing that his 
self will survive the body. 

A man undertakes a sacrificial act only when he is 
conscious that he is different from the body and that ■ 
after death he will go to heaven when he will enjoy 
the fruits of his sacrifice. 

The qualification the Self thus acquires is similar to 
that which the rice-grains acquire by being sprinkled 
with water ; because they become fit to be used in the 
sacrifice, only through this latter act of ceremonial 
purification. 

As the knowledge of the Self has no independent - 
position, it cannot have an independent fruit of its own.. 
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Therefore, the passages which state such fruits cannot 
Ise taken as injunctions of fruits, but merely as 
Axthavadas (or glorificatory passages), like other 
Arthavadas relating to the substance (Dravya) or to 
the purification of the substance (Samskara) or to 
■subordinate acts themselves (Karma), making some 
additional statement about the fruit of the sacrificial 
actions to which the knowledge of the self is auxiliary. 

Jaimini maintains that the statement that the reward 
of Brahma Jnana is the highest good does not mean 
that such knowledge of the self by itself yields any real 
fruit but the statement is only an exhortation to the 
performance of the sacrifices. He says that the 
knowledge of the self is useful only so fau: as it produces 
in the performer a belief in his extra-mundane existence 
to enable him to enjoy the rewards of his sacrifices. 
The statement that it yields any firuit by itself is * only 
•an exhortation to purification of the sacrificer. The 
purification of the sacrificer is a necessary concomitant 
•factor like other material requisites of a sacrifice ; 
because without this purification he would not be 
assured of his surviving the body and enjoying the fruit 
•of his sacrifices in a higher world after death. 

III. 4.3 

Aachaaradarshanaat 428 . 

Because we find (from the scriptures such) conduct 
"(of men of realisation). 

Aa^aaradaraTutnaat : because of the conduct found (from the 
-«#riptures). 
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The objection raised in Sutra 2 is strengthened. 

Janaka the king of the Videhas performed a sacrifice 
in which gifts were freely distributed (Bri. Up. III. 1. 1). 
“Sirs, I am going to perform a sacrifice” (Chh. Up. 
V. 11. 5). These and similar passages indicate that 
those who know Brahman are connected with sacrificial 
action. 

Janaka and Asvapati were knowers of Brahman. If 
they had attained the final emancipation by knowledge 
of Brahman there was no necessity for them to perform 
sacrifices. If mere knowledge could effect the purpose 
of man, why should they perform sacrifices troublesome 
in many respects ? If a man would find honey in the 
Arka tree why should he go to the forest ? But the 
two texts intimate that they did perform sacrifices. 

This proves that one attains the final emancipation 
through sacrifices or works alone and not through the 
knowledge of Brahman, as the Vedantins maintain. 

III. 4.4 U 

Tatechruteh 

Because scripture directly declares that that 

knowledge of Brahman stands in a subordinate relation 
’to sacrificial acts). 

Tat : that, that knowledge is subsidiary and supplementary to 
sacrifice. SmieA : from Sruti, because the scriptures directly 
declare. 

The Sruti also says that Vidya is. an Anga of Karma. 

If one does Karma with knowledge there will be 
greater efficiency. “What a man does with knowledge. 



236 


BRAHMA SUTRAS 


faith and meditation is more powerful” (Chh. Up. 
1. 1. 10). This text clearly indicates that knowledge is. 
a part of the sacrificial act. This passage directly states 
that knowledge is subordinate to work and from this 
it follows that mere knowledge cannot effect the 
purpose of man. 

III. 4.5 

Samanvaaramhhanaat 436. 

Because the two (knowledge and work) go together 
(with the departing soul to give fruits of actions). 

Samanvaaramhhanaat ; because ol the accompanying together^ 
as they jointly follow the sacrificer to produce their effects om 
account of their taking hold together or being together. 

The objection begun in Sutra 2 is continued. 
Brihadaranyaka Upanishad says “The departing soul' 
is followed by knowledge and work” (Bri. Up. IV. 4. 2). 
This passage indicates that knowledge and work go* 
together with the soul and begin together to manifest 
their fruits. Therefore, it follows that knowledge is not 
independent. It is not able to produce any such effect 
independently. It is concluded that knowledge is not 
independent of works or sacrificial acts. 

III. 4.6 

Tadvato Vidhaanaat 431. 

Because (the scriptures) enjoin (works) for such 
(only who understand the purport of the Vedas). 

Tadvatah : for ’such (as know the purport of the Vedas). 
Vidhaanaat . because (the scriptures) enjoin (work). 
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The objection, begun in Sutra 2, is Continued- 
Further Karma is enjoined for one who recites and 
studies the Vedas. “He who has learnt i. e., read the 
Vedas from a family of teachers, according to the sacred 
injunction in the leisure time left from the duties to be 
performed for the Guru ; who after having received 
his discharge has settled in his own house, studying his 
sacred texts in some sacred spot” CChh. Up. VIII. 15. 7). 
Such passages eilso indicate that those who know the 
purport of the whole Veda are qualified for sacrificial 
acts and that hence knowledge does not independently 
produce any result. 


-III. 4.7 11 

Niyamaatchaa ^32. 

And on account of prescribed rules. 

Niyamaat : on account of prescribed rules, because of compulsory 
-injunction. Cha : also, and. 

The argument begun in Sutra 2 is concluded here. 

Doing Karma is a Niyama or life-long commandment. 
“Performing works here (i. e., in this life), let a man 
wish to live a hundred years” (Isa. Up. 2). “Agnihotra 
is a sacrifice lasting up to old age and death ; for 
through old age one is freed from it or through death” 
(Sat. Br. XII. 4. 1. 1). From such definite rules also 
it follows that Knowledge is merely supplementary to 
works, or stands in a subordinate relation to works. 

The Sutrakaia (Sri Vyasa) upholds his view in the 
^following Sdtra against all these objections. 
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III. 4.8 ^^5^^ 11 

AdMlcopadeshaattu Baadaraayanasyaivam Taddar- 
ihanaai 483^ 

But because (the scriptures) teach (the Supreme- 
Self to be) other (than the agent), Badarayana’s view 
is correct (or valid) for that is seen thus (in scriptural 
passages). 

AdMhopadeshaat : because (the scriptures) teach (the Supreme 
Self to be) something over and abave, Tu : but. Baadaraayanasya t 
of Badarayana. Evam : thus, such (is the opinion). Taddarshanaat t 
for that is seen (from the scriptures), 

(AdMka : Supreme Being, more different. Vpadeshaat : from 
the statement in Sruti, owing to the teaching about). 

Objections raised in Sutras 2 to 7 are now being, 
refuted one by one. This Sutra refutes Sutra 2. 

Sutras 2-7 give the view of the Mimamsakas which 
is refuted in Sutras 8-17. 

The Sruti declares Ishwara as higher than the 
individual soul. So Badarayana’s doctrine as stated in. 
Sutra 1 is correct. The Sruti shows this. The real 
nature of the soul is divinity. 

The word ‘tu’ but discards the Poorvapaksha. The 
Vedanta texts do not teach the limited self which is the 
agent. What the Vedanta texts really teach as the 
object of Knowledge is something different from the- 
embodied self, viz-, the non-transmigrating Lord who- 
is free from all attributes of transmigrating existence 
such as agency and the like and distinguished by 
freedom from sin and so on, th6 Supreme Self. 
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The knowledge of such a self does not only not- 
promote action hut rather puts an end to all actions. 
Hence the view of the revered Badarayana which was- 
stated in Sutra 1 remains valid and cannot be shaken 
by fallacious reasoning about the subordination of- 
knowledge to action and the like. 

That the V e:danta texts teach the Supreme Self is 
clear from such texts as the following ; “He who 
perceives aU and knows all” (Mu. Up. I. 1. 9). “From, 
terror of it the wind blows, from terror the sun rises.” 
(Tait. Up. II. 8). “It is a great terror, a raised, 
thunderbolt” (Kath. Up. II. 6. 2). “By the command, 
of that Imperishable one, O Gargi” (Bri. Up. III. 8. 9). 
“It thought, may I be many, may I grow forth. It sent 
forth fire.” (Chh. Up. VI. 2. 3). 

III. 4.9 

Tulyamtu Darshanam 434.. 

But the declarations of the Sruti equally support 
both views. 

Tulyam : the same, similar, equal. Tu , but, Darshanam ; 
declaration of the Sruti. 

This Sutra refutes the view expressed in Sutra 3... 

It is a reply to the third Sutra. 

There are equal Srutis wHch show that Vidya is not 
Karmanga. The Sruti *shows that Vidya is not 
Karmanga. 

The word ‘tu’ but is used in order to remove the 
idea that Vidya is subordinate to Karma. There is- 



240 


BRAHMA SUTRAS 


-equal authority in the scriptures from the proposition 
that Vidya is not subordinate to Karma, that for one 
who has attained knowledge there is no work. Thus 
there arc scriptural passages such as “knowing this the 
Rishis descended from Kavasa said : “For what purpose 
should we study the Vedas, for what purpose should 
we sacrifice ? Knowing this indeed the ancient ones 
did not offer the Agnihotra”, and “when Brahmanas 
Jknow that self and have risen above the desire for sons, 
wealth, and worlds, they wander about as mendicants.” 
<Bri. Up. in. 5). 

Thus the sages called Kavaseyas did not care for 
JCarma, nor did Yajnavalkya, who abandoning all 
Karmas went to forest. “This much indeed is the 
-means of Immortality, my dear”, saying this Yajnavalkya 
left home” (Bri. Up. IV. 5. 15). Thus we find examples 
■ of eminent men devoted to Vidya, renouncing all 
ceremonial actions. Therefore, scriptural texts are 
not all one-sided, in favour of Karmas, but there are 
passages to the contrary also. The examples of persons 
like Janaka and others indicate that these men followed 
'Karma as an example to mankind, so that the social 
order may be preserved. Their work was characterised 
■by non-attachment and therefore it was practically no 
work at all. Hence the argument of the Mimamsakas 
is weak. 

There are indeed found in Srutis instances of 
sacrifices being performed by enlightened souls like 
■Janaka, but there are also declarations of equal weight 
to the effect that performances of sacrifices is quite 
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useless and redundant for the enlightened, t. e., those 
who have known Brahman. 

So it cannot be asserted on the strength of the 
’instances of Janaka and others like him, that knowledge 
is to be considered as secondary to the sacrifice. 

With reference to the inditatory sign as to the 
dependence of knowledge to work, which is imphed in 
the passage “Sirs, I am going to •perform a sacrifice” we 
say, that it belongs to a section which treats of 
Vaisvanara. 

Now the texts may declare that a Vidya of Brahman 
as limited by adjuncts is accompanied by works ; but 
all the same the Vidya does not stand in a subordinate 
xelation to works as the leading subject matter and the 
other means of proof are absent. 

The author or Sutrakara (Badarayana) next answers 
the objection raised in the Sutra 4. 

III. 4.10 11 

Asaarvatrikee 435- 

CThe scriptural declaration referred to in Sutra 4) 
as not of universal application. 

Asaarvatrikee : not universal, not applicable everywhere. 

The refutation of the objections is continued. This 
Sutra specially refutes Sutra 4. 

The statement of the Sruti referred to in Sutra 4 
to the effect that the combination of meditation and 
sacrifice makes the sacrifice effective not applicable 
everywhere. The above mentioned statement ,of the 

B. S— 16 
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Sruti does not refer to meditations in general, but only 
to the Udgitha Vidya which forms the subject matter 
of the discourse concerned. 

The declaration of the Sruti that Knowledge 
increases the fruit of the sacrifice does not refer to all 
knowledge, (all Vidyas) as it is connected only with 
the Udgitha (Udgitha Vidya) which is the topic of the 
section “Let a man meditate on the syllable OM as the 
Udgitha.” 

The text says that if this Udgitha Vidya is recited; 
by a person with knowledge, then it is more fruitful 
than if it is recited without such Vidya. 

Therefore, Vidya is not an auxiliary to work in 
every instance. 

The author next answers the objection raised in 
III. 4, 5. 

III. 4.11 

Vihhaagah Shatavat 436^ 

There is division of knowledge and work as in the 
case of a hundred (divided between two persons). 

Vihhaagah : (there is) division of knowledge and work. Shatavat : 
as in the case of a hundred (divided between two persons) 

This Sutra specially refutes Sutra 5. 

Brihadaranyaka Upanishad declares “The departing 
soul is followed by Vidya (Knowledge) and Karma 
(work) and past experiences” (IV. 4. 2). Here we 
have to take knowledge and work in a distributive 
sense. It means the knowledge follows one and work 
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another. Just as when we say, “Give Rs. 100 to Rama 
and Krishna” it means “Give Rs. 50 to Rama and Rs. 50* 
to Krishna”, the above passage means that the Vidya 
relates to the souls seeking emancipation and Karma 
to other souls. There is no combination oi 
the two. 

The text quoted refers only to knowledge and work 
which concern the soul that transmigrates but not the 
soul which is about to obtain final release. Because the 
passage, ‘Thus does the man who desires transmigrate” 
(Bri. Up. IV. 4. 6) indicates that the previous text 
refers to the soul that transmigrates. The Sruti 
declares of the soul who is about to be released, “But 
the man who never desires never transmigrates” (BrL 
IV. 4. 6). 

The next Sutra refutes the Sutra 6. 


III. 4.12 1} 

Adhyayanamaatravatah 4,ST. 

(The scriptures enjoin work) on those who have 
merely read the Vedas. 

AdhyayanamaatravaiaJi : of one wlio lias merely read the VedaSf 

This Sutra specially refutes Sutra 6. 

He who has read the Vedas and known about the 
sacrifices is entitled to do sacrifice. But no work is 
prescribed for one who has knovledge of Brahman 
(Brahma Jnana). 
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III. 4.13 

Ncutviskeshaat 43^^ 

There being no specification (the rule does) not 
^specially apply to him who knows, i. e., a Jnani). 

Na : not, compulsion does not apply. Aviaheshaat : on. account 
-of the absence of any specification, because there is no special 
jnention. 

This Sutra specially refutes Sutra 7. 

The Sruti ^‘Kurvanneveha” “performing works here 
let a man live” etc., of the Isavasya Upanishad does 
aiot specially apply to a Brahma Jnani. It is general in 
its terms. There is no special mention in it that it is 
.applicable to a Jnani also- It is not binding on a Jnani 
when there is no specification. 

The Sruti of the Isavasya does not lay down any 
such restrictive rule that even the illumined sage must 
perform Karma throughout his life. Why so ? 
Avisheshaat Because there is no specification. All 
that it says is “Let one perform Karmas throughout his 
life”. There is nothing to show to which class of 
people, that particular rule is addressed. On the other 
hand, there are express texts of the Srutis which show 
that immortality is not to be obtained by Karmas, but 
by knowledge alone. 

Mahanarayana Upanishad of the Tait. Ar. X. 5 
declares “Not by Karmas (sacrifices), not by progeny, 
nor by wealth can one obtain immortality. It is by 
renunciation alone that some great souled beings have 
obtained immortality”. 
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The apparent conflict in the two Sruti texts is to 
be reconciled by giving them different scopes- One is 
addressed to Karma-nishtha-devotees, the other to the 
Jnana-nishtha-devotees. 

III. 4.14 II 

Stutayenumatirvaa 439^ 

Or rather the permission (to do work) is for the 
glorification (of knowledge). 

Stwaye : for the purpose of glorification (of knowledge). Ann^ 
matih : permission. Vaa : or, rather. 

This Sutra also refutes Sutra 7. 

The passage “performing works here” may be 
treated in another way also. .The injunction to do work 
for the knowers of Brahman or the illumined sages is- 
for euologising this knowledge. A Brahma Jnani or 
knower of the Self may work all his life but he will 
not be bound by its effects, on account of the power 
of knowledge. Knowledge nullifies the effect of Karma. 
“No work clings to the man”. This clearly glorifies 
Knowledge. 

III. 4.15 II 

Kaamakaarena Chaike 

And some according to their' own liking (have 
abandoned all works). 

Kaamakaarena : according to their own liking. Gha : andu 
Eke ; some. 
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The argument in refutation of Jaimini’s views is 
•continued. 

In Sutra 3 it was stated that Janaka and other 
performed sacrifices even after attaining knowledge of 
Brahman. This Sutra says that sonie have abandoned 
all works according to their own liking. Some may 
like to work to set an example to others after attaining 
knowledge, while others may abandon all works. There 
is no compulsion on the knowers of Brahman or 
liberated sages as regards work. 

A scriptural text of the Vajasaneyins runs as follows : 
^‘Knowing this the people of old did not wish for 
offspring. What shall we do with offspring, they said, 
we who have this self and this world” (Bri. Up. IV. 4. 
22). , From this it follows that knowledge is not 
subordinate to action and that the scriptural statements 
as to the fruit of knowledge cannot be taken in any 
but their true sense. 

HL 4.16 ^ II 

Upamardam Cha 441. 

And (scripture teaches that the) destruction (of all 
•qualifications for work results from knowledge). 

Upamardam : complete destruction, putting an end to all 
actions. Cha : and. 

The previous argument is continued. 

Further, such knowledge brings the realisation that 
everything is Atman or Brahman. How then can the 
knower act ? 
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Again, far from being a part of work, knowledge puts 
an end to all works, all obligatory duties. Mundaka 
Upanisbad declares, “Brahman in both His superior 
and inferior aspects, being realised, the knot of the 
heart ('egoism, 'etc.) is cut down, all doubts 
are dispelled and works are destroyed.” (Mu. Up. 
II. 2. 9). 

Knowledge of Brahman annihilates all ignorance and 
its effects like agent, deed and fruit, “But when to the 
Knower of Brahman everything has become the Self, 
then what should one see and through what ?” (Bri. 
Up. IV. 5. 15). The knowledge of Brahman is 
-antagonistic to all actions. Hence it cannot be subsidiary 
•to work. It is independent. 


in. 4.17 'sr ^ n 

Oordhwaretahsu Oha Shabde Hi M2. 

And (knowledge belongs) to those who observe 
perpetual celibacy, because in scripture (that stage of 
life is mentioned). 

Oordhwaretahsu : to those who observe perpetual celibacy, in 
those stages of life where the sexual energy has an upward how* 
Cha : and, Shabde : in the shruti. Hi : because. 

The previous argument is continued. 

Further the Sruti declares Jnana in relation to 
Sannyasins. Knowledge is said to be in Sannyasins, 
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They have n®t to do any Karmas. Such Sannyasa can- 
be taken even without going through the householder’s- 
life. 

Scripture shows that knowledge is valid also for the 
stages of life for which perpetual celibacy is prescribed. 
Now in their case knowledge cannot be subordinate 
to work, because work is absent, because the works 
prescribed by Vedas such as the Agnihotra are not 
performed by men who have reached those stages. 
To a Sannyasin there is no work prescribed except 
enquiry of Brahman and meditation on the Supreme 
Self. So how can knowledge be subordinate to work ? 

We find from the Sruti texts that there is a stage- 
of life called Sannyasa. “There are three branches of 
duty.” (Chh. Up. 11. 23. 1). “Those who in the forest 
practise faith and austerity” (Chh. Up. V. 10. 1). 
“Those who practise penance and faith in the forest”' 
(Mu Up. I. 10. 11). “Wishing for that world only, 
mendicants renounce their homes and wander forth.” 
(Bri. Up. IV. 4. 22). “Let him wander forth at once 
from the state of studentship.” (All these attain to- 
the worlds of the virtuous ; but only one who is finally 
established in Brahnian, attains immortality.” (Chh. Up. 
23. 1-2). 

Every one can take to this life, without being a 
householder, etc. This indicates the independence of 
knowledge. • 

Thus, the theory of Jaimini that Knowledge is- 
subordinate to Karma has no legs to stand upon, and’ 
has been refuted. 
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Paraamarshaadhikaranam : Topic (Adhikarana) 2. 

Sannyasa is prescribed by the scriptures. 
(Sutras 18-20) 


III. 4.18 




JParaamarsham Jaintinirachodanaa Chaapavaddti Hi 443" 

Jaimini (considers that scriptural texts mentioning 
those stages of life in which celibacy is obligatory, 
contain) a reference (only to those stages ,* they are- 
not injunctions : because other (scriptural texts)' 
condemn (those stages). 

Paraamaraham : a passing allusion, mere reference. Jaiminih : 
Jaimini Achodanaa : there is no clear injunction. Cha : and'. 
Apavadati : condemns. Hi * because, clearly, certainly. 

An objection to Sutra 17 is raised. 

Jaimini says that in the text quoted in the last- 
Sutra (Chh. Up. II. 23. 1), there is no word indicating 
that Sannyasa is enjoined on man. It is a mere 
reference only but not an injunction. 

The Brihadaranyaka text quoted in the last Sutra 
declares that some persons do like Sannyasa. Srutf 
here makes a statement of fact. It does not enjoin 
Sannyasa. 

Thus there is no direct Sruti for Sannyasa though' 
there arc Smritis and Achara (usage). But if we sa 3 r 
th^t there is no Stuti for the house-holders life, he 
(Jaimini) wotdd reply fhat Karmas like Agnihotra are 
enjoined by Sruti. 
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Further, the text here glorifies steadfastness in 
IBrahman. “But only one who is firmly established in 
Brahman attains Immortality.” Sacrifice, study, charity, 
■austerity, studentship, and lifelong continence bestow 
the fruit of obtaining heaven. But Immortality is 
attained only by one who is firmly established in 
Brahman. 

Moreover, there are other Sruti passages which 
condemn Sannyasa. “Having brought to your teacher 
liis proper reward, do not cut off the line of children.” 
(Tait. Up. 1.1 1.1 )• “To him who is without a son 
•this world does not belong ; all beasts even know that” 
(Tait. Br. VII. 13. 12). 


III. 4.19 313^ ii 

Anusktheyam Baadaraayanah Saamyashruteh M4. 

Badarayana (holds that Sannyasa) also must be 
jone through, because the scriptural text (quoted) 
.refers equally to all the four Ashramas or stages of 
life. 

Anusktheyam : should be practised. Badarayanah : Badarayana, 
■the author of the Sutras. Saamyashruteh : for the scriptural text 
refers equally to all the four Ashramas. 

The objection raised in Sutra 18 is refuted. 

In the text quoted sacrifice refers to the 
.householder’s life, austerity to Vanaprastha, studentship 
•to Brahmacharya, and one who is firmly established in 
Brahman to Sannyasa. So the text refers equally to all 
■•the four stages of life. The text that relates to the 
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■first three stages refers to what is enjoined elsewhere- 
So also does the text that relates to Sannyasa. 

Therefore, Sannyasa also is enjoined and must be 
.gone through by all. 

Badarayana holds that Sannyasa is an appropriate 
J^shrama like Grihastha Ashrama (householder’s life), 
because both are referred to in Sruti. The word Tapas 
refers to a different Ashrama in which the predominent 
•factor is Tapas. 

fii. 4.20 

Vidhirvaa Dhaaranavat 445. 

Or rather (there is an) injunction (in this text) as 
in the case of carrying (of the sacrificial wood). 

Vidhih : injunctioa Vaa : or rather. Dhaaranavat . as in the 
■ case of carrying (of the sacrificial wood). 

The argument commenced in Sutra 19 to refute the 
objection raised in Sutra 18 is continued. 

This Sutra now tries to establish that there is an 
injunction about Sannyasa in the Chhandogya text 
quoted. The passage is rather to be understood as 
containing an injunction, not a mere reference. 

The case is analogous to that of “carrying”. There 
is a scriptural text relating to the Agnihotra which 
forms part of the Mahapitriyajna which is performed 
for the manes. “Let him approach carrying the 
sacrificial wood below the ladle holding the offering ; 
for above he carries it to the gods.” Jaimini interprets 
the last clause as an injunction although there is no 
word in it to that effect, for such an injunction is 
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nowhere else to be found in the scriptures. Following 
this argument, this Sutra declares that there is ani 
injunction as regards Sannyasa and not a mere reference 
in Chh. Up. II. 23. 1, as it is not enjoined anywhere- 
else. 

Even if in the Sruti there is only Anuvada 
(declaration) of other Ashramas, the Purvamimasi- 
rules show that we must infer a Vidhi (injunction) of 
Sannyasa from the portion : “Brahmasamstho-mritatva- 
meti”, because there is no other separate injunction 
just as there is no command that the Samit should be 
kept on the upper portion of the Sruk and yet the 
Purva Mimamsa says that such command should be 
inferred. 

In the present case also the same rule of construction 
should be applied. Further, even if there is only a 
declaration and not an injunction as regards the other - 
Ashramas, we must infer an injunction about Sannyasa 
as it has been specially glorified. 

Further there are Sruti passages which directly 
enjoin Sannyasa, “Or else he may wander forth from 
the student’s life, or from the house, or from the- 
forest” (Jabala Upanishad 4). Hence the existence of 
Sannyasa Ashrama is undeniable. 

The word Tapas in the Sruti refers to Vanaprastha 
whereas the speciality of Sannyasa is control of the 
senses (Indriya Samyama). The Sruti differentiates. 
Sannyasa and says that those belonging to the other • 
three Ashramas go to the Punya Lokas whereas the 
Sannyasin attains Amritatva (Immortality). 
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Jaimini himself says that even glorification must be 
in a complimentaty relation to an injunction. In the 
'-text, steadfast devotion to Brahma is employed. Hence 
it has an injunctive value. "Brahma Samstha” means 
meditating always on Braliman. It is a state of being 
grounded in Brahman to the exclusion of all other 
activities. In the case of other Ashramas : that is not 
possible as they have their own Karmas. But it is 
possible to Sannyasins as they have abandoned Karmas. 
Their Sama (serenity) and Dama (self-restraint) help 
them towards it and are not obstacles. 

. Sannyasa is not prescribed only for those who are 
blind, lame, etc., and who are, therefore, not fit for 
performing rituals. Sannyasa is a means for the 
realisation of Brahman. It must be taken in a regular 
prescribed manner. The Sruti declares, “The wandering 
mendicant, with orange-coloured robe, shaven, wifeless, 
pure, guileless, living on alms, accepting no gifts, 
qualifies himself for the realisation of Brahman." 
<Jabali Sruti). 

Therefore, Sannyasa is prescribed by the scriptures. 
As knowledge is enjoined on Sannyasins, it is 
independent of works. 

StMtimaatraadhikaranam : Topic (Adhikarana) 3. 

Scripttiral texts as in Chiu Up. 1. 1. 3. which refers ta 
Vidyas are not mere praises hut themselves 
enjoin the meditations. 

(Sutras 21-22) 

III. 4.21 
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StutimoLotramupaadaanaaditi Ghennaapoorvatvaat 446^ 

If it be said that (texts such as the one about tbe 
Udgitha are) mere glorifications on account of their 
reference (to parts of sacrifices), (we say) not so, 
on account of the newness (of what they teach, if 
viewed as injunctions). 

Stutbmaatram : mere praise Upaadaanaat : on account of their 
reference (to parts of sacrificial acts). Iti : thus, so. Chet : iL 
Na : not so Apurvatvaat : on account of its newness. 

(Iti Chet : if it be said) 

This Sutra consists of two parts, namely an objection 
and its reply. The objection portion is : Stutimaatra- 
mupaadaanaaditi Chet, and the reply portion is : 
N aapoorvatvaat. 

“That Udgitha (OM) is the best of all essences, the 
highest, holding the highest place, the eighth” (Chh. 
Up I. 1. 3) “This earth is the Rik, the fire is Saman” 
(Chh. Up. I. 6. 1). “This world in truth is that piled 
up fxre-altar” (Sat. Bra. X. 1. 2. 2). “That hymn is truly 
that earth.” (Ait. Ar. II. 1. 2. 1). 

A doubt arises whether these passages are meant 
to glorify the Udgitha or to enjoin devout meditations. 

The Poorvapakshin or the opponent maintains that 
these are mere praise and no injunction to meditate on 
‘OM’ and so on. These passages are analogous to> 
passages such as “This earth is the ladle”. “The Sun 
is the tortoise”. "The heavenly world is the Ahavaniya” 
which simply glorify the ladle and so on. 

The latter half of the present Sutra refutes the view 
of the Poorvapakshin or the opponent. 
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In the Sruti passage “That Udgitha OM is the best- 
essence of the essences” etc. The description is not 
mere praise but is a Vidhi, and it tells us something- 
which is new. 

The analogy is incorrect. Glorificatory passages, 
are of use in so far as entering into a complementary- 
relation to injunctive passages, but the passages under 
discussion are not capable of entering into such a- 
relation to the Udgitha and so on which are enjoined 
in altogether different places of the Vedas and would 
be purposeless as far as the glorification is Concerned- 
Passages such as “This earth is the ladle” are not 
analogous because they stand in proximity to injunctive 
passages, and so they can be taken as praise. 

Therefore, the texts such as those under discussion- 
have an injunctive purpose. On account of the- 
newness, these are not mere praise but an injunction. 


III. 4.22 il 

Bhaavashabdaatcha 447, 

And there being words expressive of injunction. 

Bhavashabdaat : from words indicative of existence of injunction^ 
in Sruti. Cha : and, also, moreover. 

The argument commenced in Sutra 21 is concluded. 

“Let one meditate on OM of the Udgitha” (Chh. 
Up. I. 1. 1). We have a very clear injunction to- 
meditate on Om in this passage. On the face of this 
we cannot interpret the text quoted in the last Sutra 
as mere praise of OM. The expression “This is the- 
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best of all the essences” in the passage cited under 
the preceding Sutra is not a mere glorificatory 
expression, but it amounts to an injunction for the 
CJdgitha meditation. 


Paariplavaadhikaranam : Topic (Adhikarana) 4. 

JThe stories mentioned in the Upanishads do dot serve 
the purpose of Pariplavas and so do not form part of 
the ritualistic acts. They are meant to eulogise 
the Vidya taUght in them. 

(Sutras 23-24) 

III. 4.23 qrftcgsnsrf %r f%$rf^5i?^rrTii 

Paariplavaarthaa Iti Chenna Visheshitatvaat 

If it be said (that the stories told in the Upanishads)' 
are for the purpose of Pariplava (only, we say) not so* 
because (certain stories above) are specified (by the 
Sruti for this purpose). 

Paariplavaarthaah : for the purpose of Pariplavas. Iti : so. 
Chet : if. Na : not so. Visheshitatvaat : because of speexheationt 
on account of (certain stories alone) being specified. 

(Iti chet : if it be said). 

The purpose of narration of stories in the 
Upanishads is stated in this Sutra and in the next one. 

This Sutra consists of two parts namely, an objection 
and its reply. The objection portion is Pariplavaarthaa 
Iti Chet. And the reply is ; Na Visheshitatvaat. 

In the Asvamedha sacrifice the priest recites stories 
%to the king who performs the Asvamedha sacrifice, and 
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lais relatives at intervals during the performance of the 
sacrifice. These are known as Pariplavas and form 
fjart of the ritualistic acts. 

The question is whether the stories of the 
Upanishads such as those relating to Yajnavalkya and 
Maitreyi (Bri. Up. IV. 5. 1), Pratardana (Kau. Up. III. 1), 
Janasruti (Chh. Up. IV. 1. 1), and so on also serve 
this purpose in which case they become part of the 
arites, and the whole of Jnana Kanda becomes 
subordinate to iCarma Kanda. 

The Poorvapakshin holds that those stories of the 
Upanishads serve the purpose of Pariplava, because 
•they are stories like others and because the telling of 
stories is enjoined for the Pariplava. From this it 
■follows that the Upanishadic stories and Vedanta texts 
do not chiefly aim at knowledge, because like Mantras 
’they stand in a ’. complementary relation to sacrificial 
.acts. 


III. 4.24 ^srr 

Tathaa Chaikavaakyatopahandhaat 449, 

And so (they are meant to illustrate the nearest 
Vidyas), being coimected as one coherent whole. 

Tctthaa : so, similarly. Cha : and. Mha^aaJcyatopahandhcmt : 
Jbeing connected as one whole. 

{Ekavaakya : unity ot construction or of statements or that of 
sense. UpabandhcMt : because of the connection). 

B. S--17 
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The discussion commenced in Sutra 23 is concluded 
here. 

Therefore, it is for the purpose of praise of Vidya 
because only then there would be unity of idea in the 
context. Only such a view will lead to harmony of 
context. 

The stories of the Upanishads are to be regarded 
as essential parts of Brahma Vidya. They are introduced 
only to facilitate an intelligent grouping of the subject. 
The stories are intended to introduce the Vidyas. The 
story form creates more attention and interest on the 
part of the aspirant. Their object is to make it clear 
to our understanding in a concrete form, the Vidyas 
taught in other portions of the Upanishads in the 
abstract. 

Why do we say so ? Ekavaakyatopabandhaat. Because 
of their syntactical connection with the Vidyas taught 
in the succeeding passages. 

Thus in the story beginning with “Yajnavalkya had" 
two wives”, etc., we find immediately following in that 
very section, the Vidya taught about the Atman in 
these words “The Atman is verily to be seen, to be 
heard of, to be meditated upon”. As these stories are 
immediately preceded or succeeded by instructions 
about Brahman, we infer that they are meant to glorify 
the Vidyas and are not Pariplava stories. The stories 
are told in order to facilitate the understanding of 
these abstruse subjects and they are eminently fitted to- 
subserve that purpose. ■ 
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Agneendhanaadyadhikaranam : Topic (Adkikarana) 5* 

San7iyaBins need not ohserw ritualistic acts, as Brahma 
Vidya or knotoledge serves their purpose, 

m. 4.25 ii 

Ata Eva Chaagneendhanaadyanapekshaa ^S(h 

And, therefore, there is no necessity of the lighting 
of the fire and so on. 

Ata JSJva : therefore, only, for this reason only. Cha : and, also. 
Agni fire Indhanaadi : fire-wood, and so on, kindling fire and 
performing sacrifices, etc. Anapekshaa : no need, 'has not to be 
depended upon. 

{ A gm -indhanaadi -anopehshaa : no necessity of lighting 
fires, etc ). 

This Sutra states that the seeker of Brahman may 
dispense with sacrificial rites. 

Brahma Vidya has no need for fire, fire-wood, etc- 
It is by itself the cause of ' emancipation. 

In Sutra 111. 4. 1 it was stated that the knowledge 
of Brahman results, in the attainment of the highest 
Purushartha or goal of life. The expression “Ata Eva” 
Cfor this reasPn alone) must be viewed as taking up 
Sutra III. 4. 1 ' because .thus, a . satisfactory sense is- 
established. For this very same reason, i. e., .because 
knowledge serves the purpose of Sannyasins, the lighting 
of the sacrificial .fire and similar works which are 
enjoined on the householders, etc., need npt b.e observed 
by them. 

Thus the.Sutrakara surhs up the result of this first 
Adhikarana, intending to make some further remarks.^ 
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As a Saunyasi, devoted to the meditation on 
Brahman is stated in Sruti to attain immortality and 
snot any of the rewards arisiiig from sacrificial rites, he 
is not required to have recourse to sacrificial works to 
be performed with fire, fire-wood and so on. 
Chhandogya Upanishad declares. “Brahmasamstho- 
anritatvameti”. “One devoted to Brahnian attains 
Immortality” CChh. Up. IL 23. 1). 

The theory or doctrine that knowledge and work 
must be combined in order to produce Mukti or 
salvation is hereby set aside. Brahma Vidya or 
Knowledge of Brahman is sufficient for that purpose. 


SarvaapekshaadhikaraBam : Topic (Adhikarana) 6. 

Works prescribed by the scriptures are means to the 
attainment of knowledge. 

(Sutras 26-27) 

III. 4.26 1 1 

Sarvaapekshaa Cha Yajnaadishruterashvavat 451. 

And there is the necessity of all worKs. because the 
scriptures prescribe sacrifices, etc,, (as means to the 
attainment of knowledge) even as the horse (is used to 
<lraw a . chariot, and not for plolighing). 

Starvaapekshaa : there is the necessity of aU works, Cha : and. 
Tajpmadishruteh : for the scriptures prescribe sacrifices, etc., (as 
means to knowledge). ; like a horse, as in the case of 

'the horse* 
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This Sutxa says that sacrificial works and the like 
are necessary for origination of knowledge of Brahman. 

We may conclude from the previous Sutra that 
works are altogether useless. 

This Sutra says that all these works are useful for 
origination of knowledge. Even the scriptures prescribe 
them as they serve as an indirect means to the 
attainment of knowledge. Brihadaranyaka Upanishad 
declares, "Brahmanas seek to know Brahman by the 
study of the Vedas, by scriptures, gifts, penance and 
renunciation” (Bri. Up. IV. 4. 22). Similarly the 
passage, “what people call sacrifice that is really 
Brahmacharya” (Chh. Up. VIII. 5. 1), by connecting 
sacrifices and so on with Brahmacharya which is a 
means of knowledge, intimates that sacrifices, etc.» 
also are means of knowledge. Again the passage “That 
word which all the Vedas record, which all penances 
proclaim, desiring which men live as religious students, 
that word I tell thee briefly, it is OM” (Kath. Up. 
I. 2. 15), likewise intimates that the works enjoined on 
the Ashramas are means of knowledge. 

When knowledge once is attained requires no help 
from external works for the production -of this result 
namely. Liberation. The case is analogous to a horse, 
whose help is required until the place of destination is 
reached but it may be dispensed with after the journey 
has been accomplished. 

When Atma Jnana is attained it docs not need any 
other accessory to bring about salvation but Karma is 
needed for Atma-Jnana. Just as a horse is not used to 
drag a plough but is used to drag a car so the Ashrama 
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Karmas are not needed for the fruition of Jnana but 
are needed for Jnana. 

The final emancipation results only from knowledge 
-of Brahman and not from work. Work purifies the 
imind and knowledge dawns in a pure mind. 

Hence works are useful as they are an indirect means 
tto knowledge. 

If knowledge be originated by sacrifices, gifts, 
penance and fasting, what is the necessity of other 
qualifications like (serenity) and Dama (self-restrai nt) ? 
To this the author replies in the next Sutra. 

III. 4.27 



Shamadamaadyupetah Syaattathaapi Tu Tadvidheh- 
stadangataya Tesliaamavashyaanushtheyatvaat 452. 

But all the same (even though there is no injunction 
to do sacrificial acts to attain knowledge in the 
Brihadaranyaka text), one must possess serenity, 
selfrcontrol and the like, as these are enjoined as 
auxiliaries to knowledge and therefore have necessarily 
to be practised. 

Shamadamaadyupetahsyaat : one must possess setcuity, self- 
control and the like Tathaapi : still, all the same, even if it be so. 
Tu : venly, Tadvtdheh : as they are enjoined. Tadangatayaa : on 
account of their being a part, as helps to knowledge Teshaam : 
their, Avashyaanmhtheyatvaai : because it being necessary to be 
practised. 

(Avmhya : necessarily. Anusktheyai^aat : because tliey must be 
practised) , 
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Brihadaranyaka Upanishad declares, “The Brahmanas 
■seek to know Brahman through the study of the Vedas, 
sacrifices, charity,” etc. (Bri. Up. IV. 4. 22). In this 
passage there is no word to indicate that sacrifice is 
enjoined on one who wants to know Brahman. 

So the Poorvapakshin or the opponent maintains 
that there is no necessity at all for work for one who 
aspires after knowledge. 

This present Sutra says that even should this be so. 
The seeker for knowledge must possess calmness 'of 
mind, must subdue his senses and so on ; because all 
this is enjoined as a means of knowledge in the following 
scriptural passage, “There he who knows this, having 
become calm, subdued, satisfied, patient, and collected 
sees Self in Self.” (Bri. Up. IV. 4. 23). 

What is enjoined must necessarily be carried out. 
The introductory word “therefore” — Tasmaat— which 
expresses the praise of the subject under discussion 
makes us understand that the passage has an injunctive 
character, because if tliere were no injunction, the 
-praise would be meaningless. 

Further the Madhyandina Sruti uses the word 
“pasyet” let him see and not ‘he sees’. Hence calmness 
of mind, etc., are required even if sacrifices, etc., should 
not be required. 

As these qualities are enjoined, they are necessarily 
to be practised. Sama, Dama, etc., are proximate or 
direct means of knowledge (Antaranga-Sadhana). 
Yajnas or sacrifices, etc., are remote or indirect means 
of knowledge (Bahiranga-badhana). 
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The word ‘Aadi’ and the rest mentioned in the 
Sutra indicates that the aspirant after Brahma Vidya 
must possess all these qualifications of truthfulness,, 
generosity, asceticism, celibacy, indifference to worldly 
objects, tolerance, endurance, faith, equilibriutUi 
compassion, etc. 


Sarvaannanumatyadhikaraaam : Topic (Adhikarana) 7, 

Food-restrictions may be given up only 
when life is in danger. 

(Sutras 28-31) 


III. 4.28 





Sarvaannaanumatischa Praanaatyaye Taddar- 
shanaat 453. 

Only when life is in danger (there is) permission 
to take all food (t. e-. take food indiscriminately) 
because the Sruti declares that. 

SarvaannaanumaUh : permission to take ali sorts of food. Cha : 
only. Praanaatyaye : when life is in danger. Taddarshanaat : 
because the Sruti declares that. 

This and the subsequent three Sutras indicate what 
kind of food is to be taken. 

Chhandogya Upanishad declares, “For one who* 
knows this, there is nothing that is not food.” (Chh. Up. 
V. 2. 1). The question is if such Sarvaanaanumatf 
(description of all as his food) is a Vidhi or Vidhyangai 
or a Sruti (praise). 
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The Poorvapahshin or the opponent maintains that 
it is enjoined on one who meditates on Prana on account 
of the newness of the statement. It has an injunctive 
value, as such statement is not found anywhere else. 

The Sutra refutes it and declares that it is not an 
injunction, but only a statement of fact. We are not 
justified in assuming an injunction, where the idea of 
an injunction does not arise. It is not Vidhi or 
injunction as no mandatory words are found. Can a 
man eat and digest all things ? No. Prohibited food may 
be eaten only when life is in danger^ when one is dying 
of hunger as was done by the sage Chakrayana 
(Ushasti) when he was dying for want of food. Sruti- 
declares this. 

Sage Ushasti was dying of hunger on account of 
famine. He ate the beans half-eaten by a keeper of 
elephants but refused to drink what had been offered 
by the latter on the ground of its being a mere leaving. 
The sage justified his conduct by saying, “I would not 
have lived, if I had not eaten the beans, but water I 
can do without at present. I can drink water wherever 
I like ” 

From this it follows, that the passage “For one who 
knows this” etc., is an Arthavada. 


m. 4.29 aranm II 

Abaadhaatcha 

And because (thus) (the scriptural statements with 
respcct to food) are not contradicted. 
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Ahaadhaat : because of a non-contradiction, as there is no 
^contrary statement anywhere is Sruti. Qha : and, also, moreover* 
on account of non-sublation. 

The topic commenced in Sutra 28 is continued. 

And thus those scriptural passages which distinguish 
lawful and unlawful food such as “When the food is 
pure the whole nature becomes pure” (Chh. Up. VII. 
26. 2) are non-sublated. The statement of the 
Chhandogya Upanishad will not be contradicted only if 
the explanation given is taken, and not otherwise. 

Only then other Srutis will have unhindered 
applications. Only in this view will the Sruti “When 
the food is pure the mind becomes pure” have 
application. 

Clean food should generally be taken as there is no 
contrary statement anywhere in Sruti to the purifying 
effect of clean food. There is nowhere any passage in 
Sruti, contradicting the passage of the Chhandogya 
Sruti which declares that clean food makes our nature 
pure. 

• Unlawful food as a general rule clogs the 
understanding and obstructs the clear works of the 
intellect. But in the case of the sage, whose heart is 
always pure and intellect keen, the taking of such food 
does not obstruct the working of his brain, and his 
knowledge remains as pure as ever. 

III. 4.30 sdr ^ II 

Api Cha Smaryate 

And moreover the Smritis say so. 
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Api : also. Cha . moreover, Smaryate : the Smriti says so, 
at is seen in the Smntis, it is prescribed by Smnti. 

The previous topic is continued. 

Smriti also states that when life is in danger both 
he who has knowledge and he who has not can take 
any food. “He who eats food procured from anywhere 
when life is in danger, is not tainted by sin, as a lotus 
leaf is not wetted by water.” 

On the contrary many passages teach that unlawful 
food is to be avoided, “The Brahmana must permanently 
forego intoxicating liquor”. “Let them pour boiling 
spirits down the throat of a Brahmana who drinks 
spirits”. “Spirit-drinking worms grow in the mouth 
of the spirit-drinking man, because he enjoys what 
is unlawful.” 

From this it is inferred that generally clean food is 
to be taken except in the case of extreme starvation 
•or in times of distress only. 

When the Upanishad says that the sage may eat all 
kinds of food, it must be interpreted as meaning that he 
may eat all kinds of food in times of distress only. 
The text of the Upanishad should not be construed as 
an injunction in favour of eating unlawful food. 

III. 4.31 11 

Shabdaschaatokaamakaare 4i5G^ 

And hence the scripture prohibiting license. 

Shcd>dah . tbe scriptural passage. Cha ; and. Atak : bence. 
Aukaam ahaare : to prevent undue license, prohibiting* license, as ta 
iXion-proceeding according to liking. 
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The previous topic is discussed and concluded here. 

There are scriptural passages which prohibit one- 
from doing everything just as he pleases, which forbid 
man to take undue liberty in the matter of food and 
drink. “Therefore a Brahmana must not drink liquor” 
(Kathaka Sam.). Perfect spiritual discipline is absolutely 
necessary for controlling the mind and the senses and 
attaining knowledge or self-realisation. Such Sruti 
texts are meant for this discipline. 

Therefore, it is established that the Sruti does not 
enjoin on one who meditates on Prana to take all kinds., 
of food indiscriminately. 

As there is Sruti which forbids license in food and 
drink, the Sruti referred to above in Sutra 28 is an 
Arthavada. 

The permission to take all kinds of food is confined' 
to times of distress only when one’s life is in danger. 
One must strictly observe the injunctions of the- 
scriptures in ordinary ^imes. 

Aashramakarmaadhikaranam : Topic (Adhikarna) 8. 

The duties of Ashrema are to be performed by even one- 
who is not desirous of salvation. 

(Sutras 32-35) 

III. 4.32 II 

Vihitaitvaatehaaahramakarmaapi 46 7. 

And the duties of the Ashramas (are to be performedi 
also (by him who does not desire emancipation) because- 
they are enjoined (on him by the scriptures). 
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Vihitatvaat : because they are enjoined. Cha : and, Aa$hrama- 
harma : duties of the Ashrama, or order of life. Api : also. 

This and the subsequent three Sutras show who are 
required to perform sacrifices and do other prescribed 
duties. 

Under Sutra 26 it has been proved that the works 
enjoined on the Ashramas are means to knowledge. 
The question arises now, why should one who does- 
not desire knowledge or final release do these works ? 

The present Sutra declares that since these duties 
are enjoined on all who are in these Ashramas or orders 
of life, vis., student-life, householders life, and hermit 
life, one should observe them. 

In the case of a man who keeps to the Ashramas 
but does not seek liberation, the Nityakarmas or the 
permanent obligatory duties are indispensable. The 
5ruti says “Yaavajjeevamagnihotram Juhoti” “as long 
■as his life lasts, one is to offer the Agnihotra.” 


III. 4.33 II 

SahaJcaaritvena Cha 458. 

And (the duties are to be performed also) as a means 
to knowledge. 

Sahakaaritvena : as an auxiliary, on account of co-operativeness, 
•as a means to knowledge. Cha : and. 

The topic commenced in Sutra 32 is continued. 

The duties or works are helpful in producing 
knowledge but notits fruit, viz., emancipation. In the 
lormer case the connection between Karma and frmt 
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is inseparable (Nitya-Samyoga), but in the latter case 
it is separable (Anitya-Samyoga). Salvation or Moksha 
is attainable only through knowledge of Brahman or 
Brahma-Jnana. 

Works (Karmas) are an aid to Vidya or knowledge 
of Self. Those who are desirous of emancipation should 
also perform religious rites as a help to enlightenment. 
Brahma Vidya is independent in producing its results. 
Karma is merely the handmaid and co-operator of 
Vidya. Works are means for the origination of 
knowledge. 


III. 4.34 ct 

Sarvathaapi Ta Evohhayalwgaat 459- 

In all cases the same duties (have to be performed)* 
because of the two-fold indicatory marks. 

.SarDat/ioo : in .111 cases, m every respect, under any circums- 
•tances. Api also Ta eva : the same duties (have to be per- 
formed). Vbhayahyipmt . becaus-e of the two fojd infeiential .signs. 

(Ta . they, the saciificial works. Eva . certainly) 

The previous topic is continued. 

The word ‘Api’ in the Sutra has the force of ‘indeed’, 
‘even’. The words ‘Sarvathaa Api’ are equal to 
“Sarvathaa Eva”. 

The question arises whether the works performed 
as enjoined on the Asliramas,' and those ■ done as 
auxiliaries to knowledge are of two -different kinds. 

The preserit Sutra de'clares that in either case 
whether viewed as duties incumbent on the AshramaS 
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or as co-operating with knowledge the very same 
Agnihotra and other duties have to be performed, as 
is seen from the Sruti and the Smriti tests. 

Brihadaranyaka Upanishad declares, “Him the 
Brahmanas seek to know through the study of the 
Vedas, sacrifices, “etc. (Brih. Up. IV. 4. 22). T his test 
indicates that sacrifices etc., enjoined in Karmakanda 
for different purposes are to be performed as means to 
knowledge also. 

The Smriti also says the same thing. “He who. 
performs obligatory works without aiming at the fruit 
of work” etc. (Gita VI. 1). Those very obligatory 
duties subserve the origination of knowledge 
also. 

Moreover the Smriti passage “He who is qualified 
by that forty-eighty purifications”, etc., refers tp the 
purifications required for Vedic works, with a view to- 
the origination of knowledge in him who has undergone 
these purifications. 

In every respect, whether viewed as duties 
incumbent on a householder or as practices auxiliary to. 
knowledge or illumination, the sacrificial works, 
prescribed to be performed, are recognised to be the- 
same and not different, because they are indispensable 
requisites for both order^ of life, as permanent duties, 
for a householder and as auxiliary aids to meditation, 
for a Sannyasi. 

The Sutrakara, therefore, rightly emphasizes the; 
non-difference of the wprks. 
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in. 4.35 ^30^ u 

Anabhibhavam Cha Darshayati 46 o, 

And the scripture also declares (that he who is 
■endowed with Brahmacharya) is not overpowered (by 
.passion, anger, etc.). 

Anabhibhavam : not being overpowered. Cha : and. Darshayati ; 
tlie scripture shows, the Srutis declare. 

The previous topic is concluded here. 

This Sutra points out a further indicatory mark 
strengthening the conclusion that works co-operate 
towards knowledge. Scripture also declares that he 
who is endowed with such m?ans as Brahmacharya, 
etc., is not overpowered by such afflictions as passion, 
anger and the like. “For that Self does not perish 
Tvhich one attains by Brahmacharya” (Chh. Up. VIII. 
5. 3). This passage indicates that like work 
Brahmacharya, etc., are also means to knowledge. He 
who is endowed with celibacy is not overcome by 
• anger, passion, jealousy, hatred. His mind is ever 
peaceful. As his mind is not agitated, he is able to 

practise deep and constant meditation which leads to 
the attainment of knowledge. 

It is thus a settled conclusion that works arc obligatory 
•on the Ashramas and are also means to knowledge. 

Vidhuraadiiikaranaiii ; Topic (Adhikarana) 9. 

.Those who stand midway between two Ashramas also 
are qualified for knowledge* 

(Sutras 36-39) 

€IL 4.36 l\ 
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Antaraa Chaapi Tu Taddiishteh 4ei. 

And (persons standing) in between (two Ashramas) 
are also (qualified for knowledge), for that is seen 
(in scripture). 

Antaraa . (persons standing) in between (two AsKramas). Cha : 
and. Api Tu * also. Taddrishteh . such cases beins seen, as it is 
seen in Srnti, because it is so seen. 

Widowers who have not married again, persons who 
.are too poor to marry and those who are forced by 
eircumctances not to enter into wedlock and have not 
renounced the world come under the purview of 
Sutras 36-39. 

The word ‘tu’ is employed in order to refute the 
Poorvapaksha that Karma is necessary for the 
-origination of knowledge of Brahman. The force of 
•the word ‘cha’ is to show certainty. 

A doubt arises whether persons in want who do not 
possess means, etc., and, therefore, are nor able to enter 
into one or the other of the Ashramas, or who stand 
-midway between two Ashramas, as for example, a 
widower, are qualified for knowledge or not. 

The Poorvapakshin maintains that they are not 
qualified, as they cannot perform the works of any 
Ashrama which are means to'knowlcdge. 

The present Sutra declares that they are entitled, 
because such cases are seen from the scriptures. 
Scriptural passages declare that persons of that class 
such as Raikva and Gargi, the daughter of V achaknavi 
had the knowledge of Brahman (Chh, Up. IV. 1 and 
Bri. Up. III. 6. 8). 

B. S— 18 
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Vidura. a man who had no wife did not adopt the 
Vahaprastha Ashrama, and who had no Ashrama, was. 
expert in Brahma Vidya. He had knowledge of 
Brahman. 

Antara (who stand outside) are those persons who> 
do not belong to any order or Ashrama and 
consequently do not perform the duties of any Ashrama. 
They are born in this life with discrimination and 
dispassion owing to the performance of such duties in 
their previous birth. Their minds have been purified 
by truth, penance, prayers, etc., performed in their- 
past lives. If a man has duly discharged the duties of 
his Ashrama in previous birth, but owing to some 
obstacles or Pratibandhas Brahma Jnana did not arise 
in him in that life, and he dies before the dawn of- 
knowledge, then he is born in the present life ripe for 
knowledge. Brahma Jnana manifests in him in all its. 
glory by mere contact with a sage. Therefore such a 
man does not perform any Karmas or rather does not 
stand in any need of performing any duties of 
Ashramas. 


III. 4.37 

Apt Cha Smaryate 46... 

This is stated in Smriti also. 

Api : also, too, Cha • moreover, and. Cmaryate , is stated ia 
Smriti, the Smriti records such cases. 

The previous topic is continued. 
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Moreover, it is stated also in Smriti that personsi 
not belonging to any one of the four prescribed orders 
of life, acquire Brahma ]nana. 

It is recorded in the Itihasas (Mahabharata) also- 
how Samvarta and others who paid no regard to the 
duties incumbent on the Ashramas went naked and 
afterwards became great Yogis or saints. The great 
Bhishma is also an instance in point. 

Manu Samhita declares ‘^There is no doubt that a 
Brahmana attains final success only by practice of 
continuously repeating the Japa. It matters little 
whether he performs other prescribed duties or not. 
One who is friendly to all, is really a Brahmana*' 
(II. 87). 

But the instances quoted from scripture and Smriti' 
furnish merely indicatory marks. What then is the 
final conclusion ? That conclusion is stated in the 
next Sutra. 


III. 4.38 



Visheshaanugrahascha 


463 ^ 


And the promotion (of knowledge is bestowed on 
them) through special acts. 

V%shesha . special. Anugrahah : favour. Gha : and* 

[Visheshaanugrahah advantage; advantage or favour 

accruing from extra-ordinary good works done m the previous^ 
life) 

The previous topic is continued* 

Moreover knowledge of Brahman may he attained! 
by the special grace of the gods due to Japa, fastings 
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and worship of gods. Or it may be that Ashrama 
Karmas might have been done in previous births. 

A widower who is not a householder in the proper 
sense of the term, can attain knowledge of Brahman 
through special acts like Japa, fasting, prayer, which 
are not opposed to the condition of those who do not 
belong to any Ashrama. 

The Smriti says. “By mere prayer no doubt the 
Brahmana perfects himself. May he perform ocher 
works or t»ot, the kind-hearted one is called Brahmana” 
(Manu Samhita II. 87). 

This passage indicates that where the works of the 
Ashramas are net possible prayer qualifies for 
knowledge. 

Smriti also declares “Perfected by many births he 
finally goes to the highest state (Bhagvad Gita. VI. 45). 
This passage intimates that the aggregate of the 
different meritorious works performed in previous births 
.promotes knowledge. 

Therefore, there is no contradiction in admitting 
qualification for knowledge on the part of widowers 
and the like. 

III. 4.39 II 

Atastvitarnjjyaayo Lingaatchn -i6-i. 

Better than this is the other (state of belonging to 
an Ashrama) on account of the indicatory marks (in 
,,the Sruti and the Smriti). 

Atah : from this, than this, than the intermediate state 
anentioned above. Tu : but. Itarat . the other, the statu belonging 
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to a prescribed order of life. Jyaayah : better, superior. Lingani : 
because of the indicatory marks, from * such indications in the 
scripture, from indication, signs, inferences Cha : and. 

The previous topic is concluded here. 

The word ‘tu’ (but) is employed in order to remove 
the doubt. The word ‘cha’ (but) is employed in order 
to remove the doubt. The word ‘cha’ is used in the 
sense of exclusion. 

Though it is possible for one who stands between 
two Ashramas to attain knowledge, yet it is a better 
means to knowledge to belong to some Ashrama. He 
who belongs to an Ashrama has better means of 
attaining knowledge of the Self or Brahman, because- 
the facilities are greater in the latter condition. 

This is confirmed by the Srnti and Smriti. “The 
Brahmanas seek to know Brahman through sacrifices” 
etc. (Bri. Up. IV. 4. 22). “Ofi that path goes whoever' 
knows Brahman and who has done holy works as 
prescribed for the Ashramas and obtained splendour” 
(Bri. Up. IV. 4. 9). Smriti declares, “Let not a 
Brahmana stay even for a day outside the Ashrama ; 
having stayed outside for a year he goes to utter ruin.” 


Tadbhootadliikaranain : Topic (Adhikarana) 10. 

He who has taken Sannyasa cannot revert hack to fiis^ 
former stages of life 

III. 4.40 

Tadbhootasya Tu Naatadhhaavq Jaiminerapi Niya-^ 
maatadroopaabhaavfibhyah , .465- 
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But for one who has become that (t. e., entered the 
Ihighest Ashrama, i. e., Sannyasa) there is no reverting 
•Cto the preceding ones) on account of restrictions 
prohibiting such reversion or descending to a lower 
•order. Jaimini also (is of this opinion). 

T adbhootasy a : of one vfho become that, for one who has 
.attained that (highest Ashrama). Tu : hut. Na : no. Atadbhaavah : 
lapse from that stage, falling away from that. Jalmineh : according 
to Jaimim, of Jaimini (is this opinion). Api : also, even. 
^iiiyamaatadroopaubhwvebhydh : on account of the restrictions 
prohibiting such reversion. 

{Niyamaat : because of the strict rule. Atadroopaahhaavebhyah : 
because there is no statement permitting it, and because it is 
against custom. Ahhaavebhyah : because of the absence of that). 

The question whether one who has taken Sannyasa 
can go back to the previous Ashrama is now 
considered. 

The present Sutra declares that he cannot go back 
to the previous Ashrama. This is the opinion of 
Jaimini also. 

There are no words in the Sruti allowing such a 
•descent. The Sruti expressly forbids it, “He is to go 
to the forest, he is not to return from there”. 

It is also against approved custom or usage. 

The Upanishad declares “Having been dismissed by 
the teacher he is to folio:??, one of the four Ashramas 
Accor^ling to rule, up to release from the body.” (Chh. 
Up. II. 23. f). There are texts which teach of the ascent 
to higher Ashramas. “Having completed the Brahma- 
charya state he is to become a householder. He may 
wander forth from the Brahmacharya state,” but there 
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are no texts which, treat of the descent to lower 
Ashramas. 

Dharma is what is enjoined for each and not what 
each is capable of doing. 

Scripture declares, “Once returning to the forest, 
one should never return to household life.” A Sannyasi 
should not stir up the household fire again after having 
once renounced it*.” 

Therefore, one cannot go back from Sannyasa. 


Adhikaaraadhikaraaaai : Topic (Adkikaraaa) 11. 

Expiation for one who has hroken the 
vow of Sannyasa* 

(Sutras 41-42) 


III. 4.41 ^ 



Na Chaadhikaarikatnapi Patanaanumaanaattada- 
yogaat 4G6. 


And there is no fitness for expiation ,in the case 
of a Naishthika Brahmachari (who is immoral), 
because a fall (in his case) is inferred from the Smriti 
and because of the inefficacy (in his case) of the 
expiatory ceremony. 

Na : not. Gha : and. Adhikaarikam : (expiation) mentioned in 
the Chapter that deals with the qualification. Api : also, even, 
Fatanaanumaanaat : because of a fall (in his case) is inferred from 
the Smriti. Today ogaat : because of its (of the expiatory ceremony) 
inefficiency in his case. 
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The previous discussion is continued. 

The present Sutra expresses the view of the 
Poorvapakshin or the opponent. 

The opponent maintains that there is no expiation 
for such transgression in the case of a Naishthika 
Brahmachari who has taken the vow of ' life-long 
celibacy, because no such expiatory^ ceremony is 
mentioned with respect to him. The expiatory ceremony 
which is mentioned in Purva Mimamsa VI. 8. 22 refers 
to ordinary Brahmacharins and not to Naishthika 
Brahmacharins. 

Srdriti declares that such sins cannot be expiated by 
him any more than a head once cut off can again be 
fixed to the body. “He who having once entered on 
the duties of a Naishthika again lapses from them, for 
him a slayer of the Self, I see no expiation which might 
make him clean again” (Agneya XVL 5. 23). 

Further the expiatory ceremony referred to in 
Purva Mimanasa is not efficacious in his case, because 
he will have to light sacrificial fire and therefore have 
to marry. In that case he will cease to be a Naishthika 
Brahmachari thereafter. 

But the Upakurvana (i. e-, who is a Brahmacharin 
for a certain period only, not for life, one who is a 
Brahmacharin till marriage) about whose sin Smriti 
makes no similar declaration, may purify himself by the 
ceremony mentioned. If he is immoral there is 
expiation. 

m. 4.42 11 

Upapoorvamapi TveTce Bhaavamashanavattadii/Mam 46T. 



CHAPTER III-rSECTION 4. 42 


281 


But some (consider the sin) a minor one (and 
therefore claim) the existence (of expiation for the 
Naishthika Brahmacharin also) ; as in the case of 
eating (of unlawful food). This has been explained (in\ 
the Purva Mimamsa). 

Upapoorvam : (Upapoorvaka-paatakam, Upapaatakam) a minor 
sin. Api tu : but. however Bhe • some (say), Bhaavam : possibi- 
lity of expiation. Ashanavat as in the eating (prohibited food). 
Tat : this. Uhtam ' is explained (in Purva Mimamsa). 

Tbe previous discussion is continued. 

Some teachers, however, are of opinion that the 
transgression of the vow- of chastity, even on the part 
of a Naishthika is a minor sin, not a major one 
excepting cases where the wife of the teacher is 
concerned and so can be expiated by proper ceremonies 
just as ordinary Brahmacharins who take prohibited 
food such as honey, wine, flesh, are again purified by 
expiatory ceremonies. They plead that that sin is not 
anywhere enumerated among the deadly ones 
(Mahapataka) such as violating a teacher’s bed and 
so on. They claim the expiatory ceremony to be valid 
for the Naishthika as well as the Upakurvana. Both 
are Brahmacharins and have committed the same 
offence. 

It is only sexual intercourse with the wife of tbe 
Guru or spiritual preceptor that is a Mahapataka 
(major sin). That Upapataka, a minor sin is an 
expiable sin has been explained in the Purva Mimamsa 
of Jaimini in Chap. I. 3. 8. 

The Smriti passage which declares that there is no 
exoiation for the Naishthika must be explained as 
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-aiming at the origination of serious effort on the part 
•of Naishthika Brahmacharins. It puts him in mind of 
the serious responsibility on his part so that he may 
be ever alert and vigilant and struggle hard in 
maintaining strict unbroken Brahmacharya and thus 
•achieving the goal or summum bonum of life, i e., 
Self-Realisation. 

Similarly in the case of the hermit and the Sannyasin. 
The Smriti does prescribe the purificatory ceremony 
for both the hermit (Vanaprastha) and the mendicant 
(Sannyasi). When the hermit has broken his vows, 
undergoes the Kricchra-penance for twelve nights and 
then cultivates a place which is full of trees and grass. 
The Sannyasi also proceeds like the hermit, with the 
exception of cultivating the Soma plant, and undergoes 
the purifications prescribed for his state. 


Bakiradhikaranam : Topic (Adhikarana) 12. 

The life-long celibate who fails to keep up his vow 
mubt be excluded by society. 

HI. 4.43 ii 

Bahistoobhayathaapi Smriteraachaaraatcha 408 . 

But (they are to be kept) outside the society in 
either case, on- account of the Smriti and custom. 

Bahih : outside. Tu ; but. Ubhayathaa : in either case, 
whether it be a grave sin or a minor sin. Ap% : also, even. 
^mriteh * on account of the statement of the Smriti, from the 
Smriti. Aachaaraat : from custom. Cha : and. 
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The previous discussion is concluded here. 

Whether the lapses be regarded as major sins or 
minor sins, in either case good people (Sishtas) mast 
shun such transgressors, because the Smriti and good 
custom both condemn them. 

Smriti declares, “He who touches a Brahmana who 
has broken his vow and fallen from his order, must 
undergo the Chandrayana penance.” Approved custom 
also condemns them, because good men do not sacrifice* 
study, or attend weddings with such persons. 


Swaamyadhikaranam : Topic (Adhikarana) 13, 

The meditations connected with the subordinate members 
of sacrificial acts iYajnangas") should he observed by 
the priest and not by the sacrifieer^ 

(Sutras 44-46) 

HI. 4.44 ii 

NS 

Swaaminah Phalashruferityaatreyah 469.' 

To the sacrificer Cbelongs the agentship in 
meditations) because the Sruti declates a fruit (for it) ; 
thus Atreya (holds). 

Swaaminah : of the master, of the sacrificer or Yajamana. 
Phalashruteh : from the declaration in Srnti of the results Iti : so, 
thus. Aatreyah : the sage Atreya (holds). 

This is the view of the Poorvapakshin or the 
opponent. 

A doubt arises as to who is to observe the 
meditations connected with the subordinate members of 
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sacrificial acts, (Yajnangas) whether it is the sacrificer 
(Yajamana) or the priest (Ritvik). 

The Poorvapakshin or the opponent, represented by 
the sage Atreya maintains that it is to be observed by 
the sacrificer, as the Smti declares a special fruit for 
these meditations. 

“There is rain for him and he brings rain for others- 
who thus knowing meditates on the five-fold Saman 
as rain.” (Chh. Up. II. 3. 2). 

Hence the sacrificer only is the agent in those 
meditations which have a fruit. This is the opinion 
of the teacher Atreya. 


III. 4A5 



Aartvijjy amity audulomistasmai Hi Parikreeyate 470.. 

(They arei the duty of the Ritvik (priest), this is 
the view of Audulomi, because he is paid for that (i. e.» 
the performance of the entire sacrifice). 

Aarti'ijjyam : the duty of the Ritvik (priest)* Iti : thus. 
Audidomih * the sage Audulomi (thinks). Tasmai : for that. Hi : 
because Parikreeyate : he is paid. 

The previoas topic is continued. 

The assertion that the meditations on subordinate 
members of the sacrifice are the work of the sacrificer 
(Yajamana) is unfounded. 

But Audulomi says that they are to be done by the 
priest (Ritvik) , because he is engaged (literally bought)' 
for the sake of the Karma. As the priest is paid for 
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all his acts, the fruit of all his acts, is as it were, 
purchased by the Yajamana (sacrificer). Therefore 
the meditations also fall within the performance of the 
work, as they belong to the sphere of that to which the 
■sacrificer is entitled. They have to be observed by the 
priest and not the sacrificer. 

This is the view of the sage Audulomi. 


m. 4.46 11 

Shrutescha 471. 

And because the Sruti (so) declares. 

•Shruteh from the Sruti. Clia : and. 

The previous topic is concluded here. 

The Ritvik is to make the Anga Upasana. But the 
fruit goes to the Yajamana. 

“Whatever blessing the priests pray for at the 
sacrifice, they pray for the good of the sacrificer” 
(Sat. Br. I. 3., I. 26). “Therefore an Udgatri who 
knows this may say : what wish shall I obtain for you 
by my singing” (Chh. Up. I. 7. 8). The scriptural 
passages also declare that the fruit of meditations in 
which the priest is the agent, goes to the sacrificer. 

All this establishes the conclusion that the 
meditations on subordinate parts of the sacrifice are the 
work of the priest. 

Therefore, Audulomi’s view is correct, being suppor- 
'ted by the Sruti texts. 
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SahakaaryantaraTidhyadhikaranam ; Topic (Adhikarana) 14^ 

In Bri. Up. III. 5. 1 meditation is enjoined besides the 
child-like state and scholarship. 

(Sutras 47-49) 

in. 4.47 f%e2IT%TTlli 

Sahakaaryantaravidhih Pakshena Triteeyam Tadvato- 
Vidhycadioat 472.. 

There is the injunction of something else. i. e.u 
meditation co-operation (towards knowledge) (which 
is) a third thing (with regard to Balya or state of a, 
child and Panditya or scholarship), (which injunction! 
is given) for the case (of perfect knowledge not yet- 
having arisen) to him who is such (•>. e., the Sannyasin 
possessing knowledge) ; as in the case of injunctions 
and the like. 

Sahakaaryantaravidhih : a separate auxiliary injunction. 

Pakshena : as an alternative. Triteeyam the third. Tadvatah : 
for one who possesses it, i, e,, knowledge). Vidhyaadivat : just as. 
in the case of injunctions and the like. 

This Sutra examines a passage of the Brihadaranyaka* 
Upanishad and concludes that continuous meditation, 
is also to be considered as enjoined by Sruti for the 
realisation of Brahman. This and the following two> 
Sutras show that the scripture enjoins the four orders 
of life. 

Mauna (Nididhyasa or meditation) is enjoined as an. 
aid. The third, i e , Mauna is enjoined for a Sannyasi 
in case his sense of cosmic diversity is persistent, just: 
as Yajnas are enjoined for one desirous of heaven. 
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‘Therefore, a knower of Brahman, having done 
with scholarship, should remain like a child (free from 
passion, anger, etc.) ; and after having finished with 
this state and with erudition he becomes meditative 
(Muni).” (Bri. Up. III. 5. 1). 

A doubt arises now whether the meditative state is, 
enjoined or not. 

The Poorvapakshin or the opponent maintains that 
it is not enjoined, as there is no word indicating an. 
injunction. Though the imperative mood occurs iru 
regard to Balya or child-like state, there is no suck 
indication in regard to the Muni. The text merely 
says that he becomes a Muni or meditative whereas it 
expressly enjoins “One should remain” etc., with, 
respect to the state of child and scholarship. 

Further scholarship refers to knowledge. Therefore, 
it includes Muniship which also refers to knowledge. 
As there is no newness (Apurva) with respect to* 
Muniship in the text it has no injunctive value. 

This Sutra refutes this view and declares that 
Muniship or meditativeness is enjoined in the text 
as a third requisite besides child-like state and 
scholarship. 

“Muni” means a person who constantly meditates 
on Brahman. So constant meditation is the third, 
auxiliary observance for one who is already possessed 
of Panditya (erudition) and Balya (child-like state) ; 
and as such constant meditation is enjoined to be- 
observed like the injunctions about sacrifice and 
control of the senses and so on. 
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This Sutra refers to a passage of the Brihadaranyaka 
Upanishad, where in reply to a question by one Kahola, 
the sage Yajnavalkya enjoins first, scholarly attainments, 
the child-like simplicity, and then thirdly, continuous 
meditation co-operating with the two previous 
•conditions, with a view to realisation, of Brahman. 
Though there is no verb of imperative or injunctive force 
in the case of this third state, there is to be inferred an 
injunction to be understood like the injunctions in the 
other cases. 

Muniship is continuous contemplation on Brahman. 
Therefore, it is different from scholarship. It is a new 
thing (Apurva). It has not been referred to before. 
Hence the text has injunctive value. Incessant 
meditation is highly beneficial for a Sannyasin who has 
not yet attained oneness or unity of Self and who 
experiences plurality on account of past expressions or 
the prevailing force of the erroneous idea of 
multiplicity. 

Munihood is enjoined as something helpful to 
knowledge. 

III. 4.48 11 

Kritsnabhaavaattu GrihinoiJasamhaarah 473* 

On account of his being aU» however, there is 
winding up with the householder, 

Kntsnabhaavaat . on account of the householder’s hfe including 
all. Tu . verily Qriinnaa ; by a householder, with the house- 
holder. Upasamhaarah : the conclusion, the goal, salvation, (the 
Chapter) ends 

{Kriima : of all (duties) Bhaavaat : owing to the existence. 
Qrihimpasamhaafah : conclusion with the case of the householder). 
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The Sruti winds up with the householder as he has 
all the duties. He has to do difficult sacrifices and has 
also to observe Ahimsa, self-control, etc. As the 
householder’s life includes duties of all the other stages 
of life, the Chapter ends with the enumeration of the 
duties of the householder. 

The Chhandogya Upanishad concludes with the 
householder’s stage, because of the fact that this stage 
includes fill the others. “He, the householder, conduct- 
ing his life in this way, concentrating all his senses 
•upon the self, and abstaining from injiiry to any living 
being throughout his life, attains the world of Brahma 
^nd has not to return again* to this world” (Chh. Up. 
VIII, 15. 1). 

The word ‘tu’ is meant to lay stress on the house- 
holder being evers^thing. He has to do many duties 
belonging to his own Ashrama which involve a great 
trouble. At the same time the duties of the other 
Ashramas such as tenderness for all living creatures, 
restraint of the senses and study of scriptures, and so 
on are incumbent on him also as far as circumstances 
allow. Therefore, there is nothing contradictory in 
the Chhandogya winding up with the householder. 

The householder’s life is very important. 
Grihasthashrama includes more or less the duties of 
all Ashramas. The Sruti enumerates the duties of the 
Brahmachari and then those of the householder and 
there it ends without referring to Sannyasa in order to 
lay stress on the life of the householder, to show its 
importance, and not because it is not one of the 
prescribed Ashramas. 

B. S~19 
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III. 4.49 



U 


Maunavaditareshaamapyupadeshaat 4 ^ 4 , 

Because the scripture enjoins the other (stages- of 
life, viz., Brahmacharya, and Vanaprastha), just as it 
enjoins the state of a Muni (Sannyasi). 

Mannavat : just as silence, like constant meditation, like the 
state of a Muni (Sannyasi). Itareshaam : of the others, of the* 
other orders of life. Api : even, also Upadeshaat : because of 
scriptural injunction. 

This Sutra states that the scripture enjoins the* 
observance of the duties of all the orders of life. 

Just as the Sruti enjoins Sannyasa and householder’^ 
life, so also it enjoins the life of a Vanaprastha (hermit) 
and that of a student (Brahmachari). For we have- 
already pointed above to passages such as “Austerity- 
is the second, and to dwell as a student in the house* 
of a teacher is the third.” As thus the four Asbramas. 
are equally taught by scripture, they are to be gone 
through in sequence or alternately. 

That the Sutra uses a plural form (of the ‘others’) 
when speaking of two orders only, is due to. its having, 
regard either to the different sub-classes of those two,, 
or to their difficult duties. 


AnaaTishkaaraadhikaranam • Topic (Adhikarana) 15. 

Child‘-UJce state means, the state of innocence, being 
free from egoism^ lUsU anger ^Mc. 

III. 4,50 

Anaavishkurvannanvayaat 4 75*. 
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(The child-like ^ state means) without manifesting; 
himself, according to the context, 

Anaavishkurvan : without manifesting himself, Anvaya^i r 
according to the contesit; 

This Sutra says that the perversity of a child is. 
not meant by the word ’‘Baalyena (by ‘the child-hke 
state), in the passage of the Brihadaranyaka Upanishad 
quoted under Sutra 47'. ' 

In the passage of the Brihadaranyaka quoted in 
Sutra 47, the child-like state is enjoined on an aspirant 
after knowledge. “Therefore, a Brahniana after he 
has done with learriing should remain like a child.”' 
What is exactly meant by this ? 

Does it mean to be like a child without jany idea; 
of purity and impurity, freely attending to .the calls o£ 
nature without any respect of place, etc., behaving,, 
talking and eating, according to one’s liking and doing 
whatever one likes, or does it mean inward purity, i. e, 
absence of cunningness, arrogance, sense of egoism, 
force of the sensual passions and so on as in the case 
of a child ? 

The present Sutra says it is the latter and not the 
former, because that is detoimental to knowledge. It 
means that one should be free from gude, pride, egoism,, 
etc. He should not manifest the undesirable evil 
traits. He should not manifest by a display of 
knowledge learning and yirtuousness. Just as a child 
whose sensual powers have not yet developed themselves- 
does not attempt to make. a display of himself before; 
others, he must not publish and proclaim his learning. 
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wisdom and goodness. Such meaning only is appropriate 
to the context, purity and innocence being helptul to 
Jknowledge. 

Then only the passage has a connection with the 
<entire chapter on the ground of co-operating towards 
theiprincipal mattjer. namely, the realisation of Brahman. 
Roing free from ostentation is necessary, because only 
then there will be Anvaya or concordance of doctrine. 

The Smriti writers have said, “He whom nobody 
knows either as noble or ignoble, as ignorant or learned, 
as well as well-conducted or ill-conducted, he is a 
•Brahmana. Quietly devoted to his duty, let the wise 
<man pass through life unknown ; let him step on this 
earth as if he were blind, unconscious, deaf.” Another 
Smriti passage is “With hidden nature, hidden 
conduct," and so on. 

Aihikaadhikaranam : Topic (Adhikarana) 16. 

TJie time of the origination of knowledge when 
Brahma Vtdya is practised. 

UJ. 4.51 1 1 

AiMhama:gyaprastutapratibandhe Taddarshanaat 476. 

In this life (the originatioa of knowledge takes 
place) if there be no obstruction to it (the means 
adopted) ♦ because it is so seen from the scriptures. 

Aihilcam : in this life. Api : even, Aprmtutapratibandhe : in 
■the absence of an obstruction to it {the means adopted). 
W€td&iar8hanaat : as it is seen in Sruti. 

{AprasttjUXi i not being present. Pratihandhe : obstruction. 
UOat : that. Darshanaat eing declared by the scriptures). 
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This Sutra states whether the consequence of 
Brahma Vidya, which is the realisation of Brahman, is 
possible in this life or will wait till death. 

Beginning from Sutra 26 of the present Pada 
(Section) we have discussed the various means of 
knowledge. 

The question now is whether knowledge that 
results from these means comes in this life or<^in the 
life to come. 

The present Sutra declares that knowledge may- 
come in this life only if there is no obstruction to its 
manifestation from extraneous causes. When the 
fruition of knowledge is about to take place, it is 
hindered by the fruit of some other powerful work 
(Karma), which is also about to mature. When such 
an obstruction takes place, then knowledge comes in 
the next life. 

That is the reason why the scripture also declares 
that it is difficult to know the self, “He of whom many 
are not even able to hear, whom many even when they^ 
hear of him do not comprehend ; wonderful is a man 
when found who is able to teach him ; wonderful is he 
who comprehehds him when taught by an able teacher." 
(Kath. Up. 1. 27). 

The Gita also says, “There he recovers the 
characteristics belonging to his former body, and with 
that he again strives for perfection, O Joy of the Kurus 
(Chap. Vr. 43). “The Yogi striving with assiduity, 
purified from sin, gradually gaining perfection, through 
manifold births, then reaches the Supreme goal” 
(Chap. vr. 45). 
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Further scripture related a that* Vamadeva already 
Ifccame Brahman in his' inother’s womb and thus shows 
that knowledge may spring,' Up in a later form of 
•existence through means procured in a former one ; 
because a child in a womb .capnqt, possibly procure such 
means in its present state. 

It, therefore, iS' an, established conclusion that 
knowledge originates eithe^.in the pr,e 5 ent or in a future 
life, in dependence on the evanescence of obstacles. 


Muktiphalaadhikaranam : Topic (Adhikarana) 17. 

Liberation is a state without difference It is only one. 


III. ,4.52 



Elvam MukHphalaaniyamct^tadavasthaavadhriteh 
■atadavasthaavadhriteh 477. 

No such definite _ rule exists with respect to 
•emancipation, the fniit (of knowledge), because the 
Sruti asserts that state (to be immutable). 

Mvarn : thus, like this, MuhHphalaa^ipamah : there is no rule 
with i;espect to the fina,l emancipation, the fruit (of knowledge). 
Tadmasthaavadhriteh : on account of the assertions by the Sruti 
as to that condition, 

{^MuMi : salvation. Phedfi : fruit. < 4^niyamah : there is no rule, 
Tat ; th^at. AvaatJiaa : condition,’ ^Avadhriteh : because the Sruti 
Ihas ascertained so). 

In the previous Sutra it was seen that knowledge 
may result in this- life or the next according to the 
absence or presence of obstructions and the intensity 
of the means adopted. 
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Similarly a doubt may arise that there may be some 
rule with respect to the final emancipation also; which 
is the fruit of knowledge. A doubt may larise whether 
salvation can be delayed after knowledge, and whether 
there are degrees of knowledge according to the 
qualification of the aspirant, whether there ‘exists a 
similar definite difference with regard to the fruit 
characterised as final release, owing to the superior or 
inferior qualification of the persons knowing. 

This Sutra declares that no such rule exists with 
regard to release. Because all Vedanta texts assert the 
state of final release to be of one kind only. The state 
•of final release is nothing but Brahman and Brahman 
cannot be connected with different forms since many 
scriptural passages assert it to have one nature only. 

“The knower of Brahman ' becomes Brahman.” 
There can be no variety in it, as Brahman is without 
qualities. 

There is no such divergence in the fruit of Mukti, 
because of the affirmation of its identical ' nature. 
There may be differences in the' potency of the 
Sadhana leading to knowledge or Brahma-Vidya. 
Brahma-Vidya itself is of the same nature, though it 
may come early or late owing to the power of the 
Sadhana. There is no difference in the nature of 
Mukti (liberation) which is attained by Brahma-Vidya. 
There would be difference of results in Karmas and 
tjpasanas (Saguna Vidyas) but Nirguna Vidya is but 
one aiid its result, viz., Mukti is identical in all cases. 

Difference is possible only when there are qualities 
as in the case of the Saguna Brahman, 'there may be 
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difference in the experiences according to difference 
in Vidyas but with regard to Nirguna Brahman it can 
be one only and not many. 

The means of knowledge may, perhaps, according 
to their individual strength, impart a higher or lower 
degree to their result, knowledge but not to the 
result of knowledge, viz , Liberation. Because libera- 
tion is not something which is to be brought about» 
but something whose nature is permanently established, 
and is reached through knowledge. 

Knowledge cannot admit of lower or higher degree 
because it is in its own nature high only and would 
not be knowledge at all if it were low. Although 
knowledge may differ in so far as it originates after a 
long or short time, it is impossible that liberation- 
should be distinguished by a higher or lower degree. 
From the absence of difference of knowledge also there 
follows absence of definite distinction on the part of 
the result of knowledge, vis. Liberation. 

There cannot be any delay in the attainment of 
emanoipation after knowledge has dawned, because 
knowledge of Brahman itself is emancipation. 

The repetition of the clause, “Tadavasthaavadhriteh”' 
“because the Sruti asserts that state” indicates that 
the chapter ends here. 


Thus ends the fourth Pada (Section 4) of the third! 
Adhyaya (Chapter III) of the Brahma Sutras 
or the Vedanta Philosophy. 



CHAPTER IV 
Section 1 

PHALA-ADHYAYA 

Introduction 

In the third <jhapter, the Sadhanas or the means o£- 
knowledge relating to Para Vidya (higher knowledge) 
and Apara Vidya (lower knowledge) were discussed^ 
The fourth chapter treats of Phala or the Supreme 
Bliss of attainment of Brahman. Other topics also are. 
dealt with in it. In the beginning, however, a separate, 
discussion connected with the means of knowledge is 
dealt with in a few Adhikaranas. The remainder of the 
previous discussion about Sadhanas is continued in the 
beginning. As the main topic of this chapter is that 
of the results or fruits of Brahma Vidya, it is called? 
the Phala Adhyaya. 


SYNOPSIS 

Adhikarana I : (Sutras 1-2) The meditation on the 
Atman enjoined by scripture is not an act to be 
accomplished once only, but is to be repeated again 
and again till knowledge is attained. 

Adhikarana II : (Sutra 3) The meditator engaged 
in meditation on Brahman is to view or comprehend 
It as identical with his own self. 
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AdMkarana III : (Sutra 4) In Pratikopasanas where 
symbols of Brahman are used for meditation as for 
-instance “Mano Brahmet^paaseeta", the meditator is 
not to consider the Pratika or symbol as identical 
-with him. 

Adhikarana IV : (Sutras 5) In the Pratikopasanas, 
the Pratikas or symbols are to be viewed as Brahman 
and not in the reverse way. 

Adhikarana V : (Sutra 6) In meditations on the 
members of sacrificial acts, the idea of divinity is to be 
superimposed on the members and not vice versa. In 
the example quoted for instance the Udgitha is to he 
•viewed as Aditya, not Aditya as the Udgitha. 

Adhikarana VI : (Sutras 7-10) One is to carry on 
his meditations m a sitting ' posture. Sri Sankara 
maintains that the rule does not apply to those 
meditations whose result is Samyagdarshana but the 
Sutra gives no hint to that effect. 

Adhikarana VII : (Sutra 11) The meditations may 
'be carried on at any time, and in any place, if favourable 
to concentration of mind. 

Adhikarana VILI : (Sutra 12) The meditations are 
to be continued until death. Sri Sankara again , holds 
■that those meditations which lead to , Samyagdarshana 
are excepted. 

Adhikarana IX : (Sutra 13) Knowledge of Brahman 
■frees one from the effects of all past and future evil 
•deeds. 
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Adhikatar^a X : . (Sutra 14) Good Seeds likewise 
cease to affect the knower of Brahtnan. 

XI : (Sutra 15>,iWorks which have not 
iDegun to yield results (Anarabdhakaxya) are alone 
•destroyed by knowledge and not those which have 
already begun to yield fruits (Arabdhakarya) 

Adhikarana XII : (Sutras 16-17) From the rule 
enunciated in Adhikarana X are • excepted such 
sacrificial performances as are enjoined permanently 
(Nitya, obligatory works)* as for instance the Agnihotra, 
because they promote the origination of knowledge. 

Adhikarana XIII : (Sutra 18) Sacrificial works not 
combined with knowledge or meditations also help in 
the origination of knowledge. 

Adhikarana XIV : (Sutra 19) On the exhaustion of 
Prarabdha work through enjoyment, the knower of 
Brahman attains oneness with It. The Bhoga or 
enjoyment of the Sutra is according to Sankara 
restricted to the present existence of the seeker, since 
the complete knowledge obtained ’ by him destroys the 
ignorance which otherwise would lead to future 
embodiments. 
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AavriUjifdliikaraBam Topic (Adhikaraaa) 1. 

Meditation on Brahman should be continued till 
knowledge is attained. 

(Sutxas 1-2) 

IV. 1.1 1 1 

Aavrittirasakridupadeshaat 478.. 

The repetition (of hearing, reflection and meditation, 
on Brahman is necessary) on account of the repeated 
instruction by the scriptures. 

AmriUih : repetition, practice of meditation on Brahman (is 
necessary). A$akfii : not only once, many times, repeatedly. 
Upadeshaat : because of instruction by the scriptures. 

This Sutra states that constant practice of meditation 
is necessary. 

Frequent practice of meditation on Brahm an is. 
necessary as there is instruction to that effect in Sruti. 

“Verily, the Self is to be seen, to be reflected upon, 
and meditated upon” (Bri. Up. II. 4. 5). “The 
intelligent aspirant knowing about Brahman should 
attain Brahma Sakshatkara or direct self-realisation.” 
(Bri. Up. IV. 4. 21). “That is what wc must search 
out, that is what we must try to understand.” (Chh. Up. 
VIII. 7. 1). 

A doubt arises whether the mental action 
(reflection and meditation) referred to in them is to- 
be performed once only or repeatedly. 

The Poorvapakshin or the opponent maintains that 
it is to be observed once only as in the case of Prayaja 
offerings and the like. 
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“Let us then repeat exactly as scripture says. L e.. 
let us hear the self once, let us reflect on it once, let 
^s meditate on it once and nothing more.” 

The present Sutra refutes this view and says that 
hearing, etc., must be repeated till one attains 
knowledge of Brahman or direct Self-realisation, just as 
■paddy is husked till we get rice. There is the necessity 
of repetition till there is dawn of knowledge of Brahman. 
The repetition of mental acts of reflection and 
meditation eventually leads to direct self-realisation. 
Repetition is to be performed because scripture gives 
•repeated instruction. 

Thus in the Chh. Up. VL 8. 7 the teacher repeats 
nine times the sa 3 n[ng, “Tat Satyam Sa Atma Tat-Twam- 
Asi Svetaketo That Truth, That Atma, That thou art, 
O Svetaketu^!” Here Svetaketu is taught the mystery 
about Brahman nine times before he understood it. 

The analogy of the Prayaja is faulty. It is not to 
the point at all. Because there the Adrishta which is 
■the result gives fruit at some particular future time in 
■the next world. But here the result is directly realised. 
-Direct intuition of the Self is a visible result to be 
gained in this very life. Therefore, if the result is not 
there, the process must be repeated, till the result is 
realised. Such acts must be repeated, because they 
subserve a seen purpose. 

When we speak of the Upasana of the Guru or the 
T?iT>g or of the wiEe thinking about her absent husband, 
we do not mean a single act of service or thought but 
a coiitinuous series of acts and thoughts. W e say in 
ordinary life that a person is devoted to a teacher or a 
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king if he follows him with a mind steadily set on, 
and of a. wife whose husband has gone on a journey 
we say that she thinks of him only if she steadily 
remembers him with longing. 

In Vedanta, Vid (knowing) and Upasthi (meditating), 
are used as identical.- , That ‘knowing’ implies repetition 
follows from the fact that in the Vedanta texts the 
terms ‘knowing’ and ‘meditating’ are seen to be used 
one in the place of the other. In some passages the 
term ‘knowing’ is used in the beginning and the term 
‘meditating’ in the end ; thus, e. g, “He who knows- 
what he knows is thus spoken of by me” and “teach me 
sir, the deity which you meditate on” (Chh. Up. IV. 
1. 4 ; 2. 2). In other places the text at first speaks of 
‘meditating’ and later on of ‘knowing’ ; thus, e. g. “Let 
a man meditate on mind as Brahman” and “He who- 
knows this shines and warms through his celebrity, 
fame and glory of countenance” (Chh. Up. 
III. 18. 1:6). 

Meditation and reflection imply a repetition of the 
mental act. When we say “He meditates on it” the 
continuity of the act of' remembrance of the object is- 
implied. Similar is the case with reflection also. 

From this it follows that repetition has to be 
practised there also, where the text gives instructioih 
once only. Where, again, the text gives repeated 
instruction, repeated performance of the mental acts is 
directly intimated. 

When the scripture speaki ig about the rice for the 
sacrifice says, “The rice should be bestsn’* the 
sacrificer understands that the injunction means “The 
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rice should be beaten over and over again, till it is^ 
free from husk’’ for no sacrifice can be performed with, 
the rice with its husk on. So when the scripture says : 
“The Self mcst be seen through hearing, reflection andil 
meditation” it means the repetition of these meataL 
processes, so long as the Self is not seen or realised. 

IV. 1.2 fsipm u 

Lingaatcha 47$ 

And on account of the indicatory mark. 

Lingaat : because of th.e indicatory mark or nign Oha • and. 

The same topic is continued. 

An indicatory mark also shows that repetition is. 
required. In the Sruti there is a teaching of repeated 
meditation. It says that one son will be horn if there- 
is a single act of meditation whereas many sons will be- 
born if there are many and repeated acts of meditation. 
“Reflect upon the rays and you will have many sons” 
CChh. Up. I. 5. 2). In the Section treating of 
meditation on the Udgitha the text repeats the- 
meditation on the Udgitha viewed as the sun. because- 
its result is one sun only and the clause “Reflect upon 
his rays” enjoins a meditation on his manifold rays as 
leading to the possession of many sons.” This indicates, 
that the repetition of meditation is something well- 
known. What holds good in this case holds good for 
other meditations also. 

In the, case of first class type of aspirant with 
intejise-purity, dispassion* discrimination and extremely- 
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subtle and sharp intellect, a single hearing of that great 
sentence “Tat-Twam-Asi” Mahavakya will be quite 
■sufficient. Repetition would indeed be useless for him 
who is able to realise the true nature of Brahman even 
if the Mahavakya “Tat-Twam-Asi” is enounced once 
only. But such advanced souls are very rare. Ordinary 
people who are deeply attached to the body and 
objects cannot attain realisation of Truth by a single 
enunciation of it. For such persons repetition is of 
use. The erroneous notion “I am the body” can be 
destroyed only through constant meditation or repeated 
practice. Knowledge can dawn only when there is 
incessant and frequent meditation. 

Repetition has the power of annihilating this 
erroneous idea gradually. Meditation should be 
continued till the last trace of body idea is destroyed. 
When the body consciousness is totally annihilated.* 
Brahman shines Itself in all its pristine glory and purity. 
The meditator and the meditated become one. 
Individuality vanishes in toto. 

If repetition is not necessary the Chhandogya 
TJpanishad would not have taught the truth of the 
great sentence “Thou art That” repeatedly. 

In the Taittiriya Upanishad III. 2 we find that 
Bhrigu goes several times to his father Varuna and asks 
him again and again, to be taught the nature of 
Brahman. 

Bhrigu Varuni went to his father Varuna saying, “Sir, 
teach me Brahman.” He told him this, viz., food, 
breath, the eye, the car, mind and speech. Then he 
said again to him “That from whence these beings, are 
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born, that by which when born they live, that into 
which they enter at their death, try to know that. 
That is Brahman.” 

This injunction about repetition is meant for those 
only who lack in purity and subtle understanding and in 
whom a single enunciation is not sufficient to give them 
the direct cognition of Brahman. 

The individual soul is taught step by step to be 
subtler than the body, etc., till it is realised as puce 
Chaitanya. When we have the knowledge of the 
object only, we can have full knowledge of the 
affirmation about it. In the case of those who have 
ignorance or doubt or wrong knowledge, the affirmation 
(Tat-Twam-Asi) cannot bring on immediate realisation 
hut to those who have no such obstruction there will 
be realisation. Hence reiteration with reasoning is only 
for leading us to full Vachyartha Jnana. 

W e observe that men by again and again repeating 
a sentence which they, on the first hearing, had 
■understood imperfectly only, gradually rid themselves 
of all misconceptions and arrive at a full understanding 
of the true sense. , 

All this establishes the conclusion that, in the case 
•of cognition of the Supreme Brahman, the instruction 
leading to such realisation may be repeated. 


AatmatvopaasanaadhikaraBam : Topic (Adhikarana) 2, 

He who meditates on the Supreme Brahman must 
comprehend It as identical with himself ^ 

IV. 1.3 u 

B. S— 20 
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Aatmeti Toopagatcehanti Graahayanti Cha 480l 

But (the Sruti texts) acknowledge (Brahman) as 
the Self (of the meditator) and also- teach others (toi 
realise It as such). 

Aatmeti : as the self. Tu : but. XJpagatoGhanti : acknowledge, 
approach, realise. Graahayanti : teach, make others comprehend^ 
instruct, Cha : also. 

This Sutra prescribes the process of meditation. 

A doubt arises whether Brahman is to he 
comprehended by the Jiva or the individual soul as 
identical with it or separate from it. 

The Poorvapakshin or the opponent maintains that 
Brahman is to be comprehended as different from the 
individual soul owing to their essential difference,, 
because, the individual soul is subject to pain, sorrow- 
and miseiy, while the other is not. 

The present Sutra refutes the view and declares that 
Brahman is to be comprehended as identical with one’s, 
self. The individual is essentially Brahman only. The 
Jivahood is due to the limiting adjunct the internal 
organ or Antahkarana. The Jivahood is illusory. The- 
Jiva is in reality an embodiment of bliss. It experiences 
pain and misery on account of the limiting adjunct,. 
Antahkarana. 

The Jabalas acknowledge it “I am indeed Thou. O- 
Lord, and Thou art indeed myself.” Other scriptural 
texts also say the same thing, “I am Brahman. Aham, 
Brahma Asmi” (Bri. Up. I. 4. 10). “Thy Self is this, 
which is within all” (Bri Up. III. 4. 1). “He is thy 
self, the ruler within, the immortal.” (Bri. Up. Ill 7. 3).. 
“That is the True, that is the Self, That thou art” 
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(Chh. Up. VI. 8. 7). The texts are to he ta£en iia 
their primary and not secondary sense as in “The mind 
is Brahman” (Chh. Up. III. 18. 1), where the text 
presents the mind as a symbol for meditation. 

Therefore, we have to meditate on Brahman as 
being the Self. 

You cannot say that these mean only a feeling or 
emotion of oneness, just as we regard an idol as Vishnu. 

In the latter case we have only a single statement; 
But in the Jabala Sruti we have a double affirmation, 
i. e , the identity of Brahman with the individual soul 
with Brahman. The seeming difference between Jiva 
and Brahman is unreal. There is Jivahood or 
Samsaritva for the individual soul till realisation is 
attained. 

Hence we must fix our minds on Brahman as being 
the Self. 


Prateekadhikaranam : Topic (Adhikarana) 3. 

The symbols of Brahman should not he meditated upon 
as identical with the meditator. 

IV. 1.4 ^ ^ % 5Er; u 

Na Prateelce Na Hi Sah 481^ 

(The meditator is) not (to see the Self) in the 
symbol, because he is not (that). 

Na : not. FmteeJee : in the symbol (such as Akasa, the sim^ 
the mind> etc }. Na : not. Hi : because. Sah : he. 
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This -and the following two Sutras examine the value 
■of a Pratika. or symbol in worship. 

Pratikas, symbols would not be regarded as one with 
us. The meditator cannot regard them as being one 
with him, as they are separate from him. 

Chhandogya Upanishad declares, “The mind is 
Brahman” (Chh- Up. III. 18. 1). 

A doubt arises whether in such meditations where 
the mind is taken as a symbol of Brahman, the 
meditator is to identify himself with the mind, as in the 
case of the meditation : “I am Brahman Aham Brahma 
Asmi”. 

The Poorvapakshin or the opponent maintains that 
Tie should, because the mind is a product of Brahman 
and as such it is one with It. So the meditator, the 
individual soul is one with Brahman. Therefore, it 
follows that the meditator also is one with the mind, 
and hence he should see his Self in the mind in this 
meditation also. 

The present . Sutra refutes this. W e must not 
attach to symbols the idea of Brahman. Because the 
meditator cannot comprehend the heterogeneous 
.symbols as being of the nature of the Self. 

We must not regard Pratikas (symbols or images) 
as being ourselves. They are different from ourselves 
and cannot be .regarded as being identical with 
•ourselves. Nor can we say that they being derivatives 
■of Brahman and Brahman being one with Atma, they 
are also to be treated as one with the Atma. They 
can be one with Brahman only if they go above name 
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and form and when they go above name and foraa* 
they will not be Pratikas. 

Atma is Brahman only when freed from Kartritva 
(doership). Two gold jewels cannot be identical but 
both can be one with gold. 

If the symbol mind is realised as identical with 
Brahman, then it is no longer a symbol, just as when 
we realise an ornament as gold, it ceases to be an 
ornament. If the meditating person realises his 
identity with Brahman, then be is no longer the Jiva 
or the individual soul, the meditator. The distinctions 
of meditator, meditation and the meditated exist in the 
beginning when oneness has not been realised. 
Whenever there is the distinction between the 
meditator and the meditated there is the process of 
meditation. Where there is consciousness of difference,, 
diversity or plurality, the meditator is quite distinct 
from the symbol. 

For these reasons the self is not meditated in 
symbols. The meditator is not to see his Self in the 
symbol. 


Brahmadrisktyadhikaranam : Topic (Adhikaraiia) 4. 

When meditating on a symbol, the symbol should 6e 
considered as Brahman and not that Brahman 
is the symbol. 


rV. 1.5 



Bra hma irishfirutkarsha at 
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(The symbol is) to be viewed as Brahman (and not 
in the reverse way), on account of the exaltation (of 
rthe symbol thereby). 

Brahmadrishtih : the view of Brahman, the view in the light of 
Hrahman. Utkarshaat : on account of superiority, because of 
super-era mence. 

The same discussion is continued. 

In meditations, on symbols as in “The mind is 
Brahman”, “The sun is Brahman”, the question is 
whether the symbol is to be considered as Brahman, 
or Brahman as the symbol. 

This Sutra declares that the symbols, the mind, the 
sun, etc., are to be regarded as Brahman and not in the 
reverse way. Because you can attain elevation or 
•progress by looking upon an inferior thing as a superior 
thing and not in the reverse way. As you have to 
behold Brahman in everything and free yourself from 
the idea of differentiation and diversity, you have 
to contemplate on these symbols as Brahman. 

To view the symbol as Brahman is quite proper, but 
by reversing the order to view Brahman in the light of 
the symbol is not justifiable, because of super-eminence 
■of Brahman over the symbol. 

It would not serve any purpose to think of Brahman 
in the light of a limited thing ; because it would be 
only to degrade the Infinite Lord to the status of a 
iinite thing. The symbol should be raised higher in 
thought to the level of Brahman but Brahman 
should not be brought down to the level of the 
symbol. 
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l^adityaadimatyadliikaranam : Topic (Adhikaraaa) S. 

In meditations on the memhers of saerificial acts the 
idea of divinity is to be superimposed on the 
members and not in the reverse way* 

IV. 1.6 wra: U 

Aadityaadimatayaschaanga Upapatteh 483- 

And the ideas of the sun. etc., (are to be 
superimposed) on the subordinate members (of 
sacrificial acts), because (in that way alone the 
statement gf the scriptures would be consistent. 

Aadttyaadtmaiayah : the ideas of the sun, etc. Cha : and- 
Anga : in a subordinate member (of the sacrificial acts). Upapatteh : 
because of consistency, because of its reasonableness. 

A particular instance is cited to confirm the 
[preceding Sutra. 

“He who burns up these (sun), let a man meditate 
upon that which shines yonder as the Udgitha.” 
(Chh. Up. 1. 3. ly. “One ought to meditate upon the 
Saman as five-fold.” (Chh. Up. 11. 2. 1). “Let a man 
.meailsite on the sevenfold Saman in speech" (Chh. Up. 
II. 8. 1). “This earth is the Rik, fire is Saman” (Chh. 
Up. I. 6. 1). 

In meditations connected with sacrificial acts as 
■given in the texts quoted, how is the meditation to 
be performed ? Is the sun to be viewed as the Udgitha 
or the Udgitha as the sun ? Between the Udgitha and 
the sun there is nothing to indicate which is superior, 
as in the previous Sutra, where Brahman being pre- 
eminent, the symbol was viewed as Brahman. 
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The present Sutra declares that the members of 
sacrificial acts as the Udgitha are to be viewed as the 
suti and so on. For the fruit of the sacrificial act is 
increased by so doing. The sacrificial work becomes 
successful. A scriptural passage, viz., Chh. Up. 1. 1. 10. 
“Whatever one performs with knowledge, faith, and 
Upanishad is more powerful” expressly declares that 
knowledge causes the success of sacrificial work. 

If we view the Udgitha as the sun, it undergoes a 
certain ceremonial purification and thereby contributes 
to the Apurva, or Adrishta, the invisible fruit of the 
whole sacrifice, which leads to Karma Samriddhi (the 
fulness of the Karma). 1 If the sun is viewed as 

Udgitha in the reverse * way the purification of the 

sun by this meditation will not contribute to the 

Apurva, as the sun is not a member of the 

sacrificial act. 

The members of the sacrificial acts are to be viewed, 
as the sun, etc., if the declaration of the scriptures 
that the meditations increase the result of the sacrifice 
is to come true. 

The sun etc., are higher (Utkarsha) than Udgith^t 
because the Sun etc., are the fruits attained by Karma. 
Therefore, the rule of Utkarsha-buddhi referred to 
above needs that we must regard and worship Udgitha, 
etc., as the sun, etc. 

If you say that if we regard the sun. etc., as 
Udgitha, the former being of the nature of Karma will 
give the ffuit, that would be wrong because Upasana 
itself is a Karma and will give the fruit. 
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The Udgitha should be raised higher in thought to 
the level of the sun, but not tha sun brought down* 
to that of the Udgitha. 

In this way a meditator should raise himself to the- 
level of Brahman by thinking himself as Brahman, but 
should not bring Brahman down to the level of the- 
individual soul. 


Aaseenaadhikaranam : Topic (Adhikarana) 6. 

One is to meditate sitting. 

(Sutras 7-10) 

IV. 1,7 srrat?!: 

Aaseenali Sambhavaat 484.. 

Sitting (a man is to meditate) on account of the 
possibility. 

Aaseenali ; sitting. Sambhavaat : on account of the possibility. 

The posture of the meditator while engaged inr 
meditation in now discussed. 

In Karmanga Upasanas there is no question as to 
whether they should be done sitting or standing as 
they depend on the particular Karma. In pure 
realisation or perfect intuition there could be no such 
question as it depends on the object of such realisation. 
In other Upasanas sitting is necessary for meditation. 

The Poorvapakshin here maintains that as the 
meditation is something mental there can be no- 
restriction as to the attitude of the body. 
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This Sutra says that one has to meditate sitting, 
because it is not possible to meditate while standing 
•or lying down. Sitting is necessary for meditation 
because Upasana is the continuity of mental state and 
such continuity will not exist when one walks or runs 
because then the mind will attend to the body and 
•cannot concentrate, or when one lies down because 
then he will be soon overpowered by sleep . 

In Upasana one has to concentrate one’s mind on a 
single object. This is not possible if one is standing or 
lying. The mind of a standing man is directed on 
maintaining the body in an erect position and therefore 
incapable of reflection on any subtle matter. 

A sitting person may easily avoid these several 
untoward occurrences and is, therefore, in a position to 
carry on his meditation. The sitting posture contri- 
butes that composure of mind which is the sine-qua- 
■non of meditation. Meditation is to be practised in a 
■sitting posture, as in that case only meditation is 
practicable. 


IV. 1.8 II 

Dhyaanaaicha 485. 

And on account of meditation. 

Dhyaanaat : on account of meditation. CAo, : and. 

An argument in support of Sutra 7 is adduced- 
Further, such continuity of thought is Dhyana or 
meditation. It can com6 only when the limbs are not 
active and the mind is calm. 
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Upasana (worship) being mainly of the nature of 
‘Concentration, should be practised in a sitting posture, 
which is conducive to concentration. Concentration 
being an uninterrupted and unintermittent current of 
thought sent towards a particular object, the sitting 
posture becomes indispensable. 

The word “Upasana” also denotes exactly what 
meditation means, that is concentrating on a single 
object with fixed look, and without any movement 
of the limbs. This is possible only in a sitting 
posture. 

Meditation denotes a lengthened carrying on of the 
same train of ideas. We ascribe thoughtfulness to 
those whose mind is concentrated on one and the same 
object while their look is fixed and their limbs do not 
move. We say that Sri Ramakrishna is thoughtful. 
Now such thoughtfulness is easy for those w^ho sit. 
The wife sits and thinks deeply over her husband gone 
in a distant journey. 

Dhyana or meditation is thinking on one subject 
continuously, without the inrush of ideas incongruous 
with the subject of thought. Such meditation is 
possible in a sitting posture only and not while lying 
down or standing etc. Therefore, a sitting posture 
should be adopted both for prayers as well as for 
meditation. 

The distraction of mind is minimised when one 
'meditates in a sitting posture. 

We, therefore, conclude herefrom also that 
meditation is the occupation of a sitting person. 
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IV. 1.9 31^3?^ 11 

Achalatvam Chaapekshpa 486.. 

And with reference to immobility (the scriptures, 
ascribe meditativeness to the earth). 

Achalatvam : immobility, stability, steadiness* Oha : and, 
indeed. Apehahya : referring to, aiming at, pointing to. 

The argument in support of Sutra 7 is continued. 

The word ‘cha” has the force of “indeed”. In the 
Chhandogya Upanishad the root “Dhyana” meditation, 
is employed in the sense of motionlessness. 

With reference to the immobEity ®f the earth in 
ordinary eye, the scripture fancies the earth as being, 
engaged in concentration, as if it remains fixed in space 
in the act of pious meditation. It suggests that such 
a steady application of the mind can be attained by, 
meditating only in a sitting posture. 

If the body is at rest, there is rest for the mind also ; 
if the body is in motion, i. e , restless, the mind too, 
becomes restless. 

In the passage, “The earth meditates as it were”. 
Meditativeness is attributed to earth on , account of 
its immobEity or steadiness. This also helps us to 
infer that meditation is possible in one when he is- 
sitting and not while standing or walking. 

Steadines.s accompanies meditation. Steadiness of 
body and mind is possible only while sitting and not 
while standing or walking. 

IV. 1.10 **1 II 

Smaranti Hha 487^. 
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The Smriti passages also say (the same thing). 

Smaranti : the Smriti texts say. it is mentioned in the Smritis. 
^ha : also, 

The argument in support of Sutra 7 is concluded. 

Authoritative authors also teach in their Smritis 
that a sitting posture subserve the act of meditation, 6.g. 
“Having made a firm seat for one’s self on a pure 
spot.” (Bhagavad Gita VI. 11). 

For the same reason the Yoga-sastra teaches 
different sitting postures, viz., Padmasana, Siddhasana, 
■etc. 


Ekaagrataadhikaranam : Topic (Adhikarana) 7. 

There is no restriction of place with 
regard to meditation. 


iV. 1.11 



Yatraikaagrataa Tatraavisheshaat 488. 

Wherever concentration of mind (is attained), there 
(it is to be practised), there being no specification (as 
to place). 

Tatra : where, wherever. EJcaagrcOaa : concentration of mind. 
Tatra : there. Aviaheshaat : for want of any specification, it not 
being specially mentioned, as there is no special direction in Sruti. 

There are no specific rules about the time or place 
of meditation. Whenever and wherever the mind 
• attains concentration, we should meditate. The Sruti 
«ays “Manonukoole” where the mind feels favourable. 
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Any place is good if concentration is attained im 
that place. The scriptures say, “Let a man meditate 
at whatever time, in whatever place and facing 
whatever region, he may with ease manage to 
concentrate his mind.” 

But places that are clean, free from pebbles, fire,, 
dust, noises, standing water, and the like are desirable, 
as sjich places arc congenial for meditation. 

But there are no fixed rules to place time and; 
direction. 

Aapraayanaadhikaranam : Topic (Adhikarana) 8. 

Meditations should be continued till death. 

IV. 1.12 m srPTorRTviTfq 

Aa Praayanaattatraapi Hi Drishtam 489. 

Till death (till one attains Moksha) (meditations 
have to be repeated) ; for then also it is thus seen in 
scripture. 

Aapraayanaat : till death, till Mukti. Tatra : there, then. Api : 
also, even. Hi : because. Drishtam : is seen (in the Sruti). 

This Sutra says Upasana (meditation, worship) is. 
to be observed till death. 

Worship is to be continued till death, till one gets 
Mukti because it is found in Sruti, that the worshipper,, 
continuing so till death, attains the world of Brahman 
after death. 

The first topic of the present chapter has established 
that the meditation on the Atma or Brahman enjoined 
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by the scriptures is to be repeated till knowledge 
dawns. 

The question is now taken up about other 
meditations which are practised for attaining certain 
results. 

The Poorvapakshin or the opponent maintains that- 
such meditations can be stopped after a certain time. 
They would still give fruits like sacrifices performed' 
only once. 

The present Sutra declares that they are to be 
continued up to' death, because the Sruti and Smriti 
say so. “With whatever thought he passes away from 
this world” (Sat. Br. X. 6. 3. 1). “Remembering 
whatever form of being he in the end leaves this body, 
into that same form he even passes, assimilated to its 
being” (Bhagavad Gita. VIIl. 6). “At the time of death 
with unmoved mind” (Bhagavad Gita. VIII. 10). “Let a 
man at the time of death, take refuge with this triad" 
(Chh. Up. III. 17. 6). “Whatever his thought at the 
time of death with that he goes into Prana and the 
Prana united with light, together with the individual 
self, leads on to the world as conceived at the moment 
of death” (Pras. Up. IV. 2. 10). This also follows from 
the comparison to the caterpillar (Bri, Up. IV. 4. 3) 
or leech The leech takes hold of another object- 
before it leaves an object. 

One cannot enteitain such a thought at the time of 
departure of Prana from this body without practice 
for the whole life. 

Therefore, meditations must be practised up to death. 
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Tadadhigamaadhikaranam : Topic (Adhikarana) 9. 

Knowledge of Brahman frees one from all past 
and future sins. 


TV. L13 



Tadadhigama Uttarapoorvaaghayorashleskavinaashau 
Tadvyapadeshafit 490. 

On the attainment of this (uis.. Brahman) (there 
-takes >place) the non-clinging and the destruction of 
later and earlier sins ; because it is so declared by the 
scriptures. 

Tadadhigama : when that is realised. UUarapoorvaaghayoh : of 
the subsequent and the previous sins. AsMeshai^maashau : non- 
olinging and destruction. Tadvyapade^haat : because Sruti ha& 
declared so. 

The result of knowledge of Brahman or the state of 
Jivanmukti is now discussed. 

The supplement to the third chapter is finished 
'therewith. With the last Adhikarana the topics 
connected with the third chapter have come to an end. 
From this Adhikarana the fourth chapter proper 
ibegins. The fourth chapter is the Phalaadhyaya, i. e., 
ithe chapter relating to the fruits of Brahma Vidya. 

The Poorvapakshin or the opponent maintains that 
emancipation is attained in spite of knowledge, only 
■after one has experienced effects of one’s sins committed 
■before enlightenment. Because the Smritis declare 
“Karma is not destroyed before it has yielded its 
■affects. ” The -law of Karma is unrelenting. 
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This Sutra says that -when a person attains 
knowledge all his past sins are destroyed and future 
sins do not cling to him. 

Karma has doubtless its power of bringing its effects 
but that power can be nullified and overcome by 
knowledge of Brahman. Prayaschittas (expiatory acts) 
have the power of cleansing sin. Saguna-Brahma-Vidya 
cleanses all sins. Nirguna-Brahma-Vidya puts an end 
<to the sense of agency or doership and destroys all sins. 
Hence no future doership can come to him and the 
effects of the entire past doership vanishes when 
knowledge dawns. Otherwise there will be no liberation 
as Karma is Anadi (beginningless). If it is said that 
emancipation is caused like the fruits of Karma, it will 
he transient and not eternal. 

Further, the result of Jnana must be direct and 
immediate. So all sins vanisli when one attains 
knowledge of Brahman or Self-realisation. 

The scripture declares that future sins which might 
be presumed to cling to the agent do not cUng to him 
"who knows. “As water docs not cling to a lotus leaf, 
so no evil deed clings to him who knows this” (Chh. 
TJp. IV. 14. 3). Similarly scripture declares the 
destruction of previous accumulated evil deeds. “As 
the fibres of the Ishika reed i when thrown into the 
fire are burnt, thus all sins are burnt” (Chh. Up. 
'V. 24. 3). The extinction of works the following 
.passage also declares, “The fetter of the heart is 
broken, all doubts are solved, all his works are 
destroyed when He who is high and low is seen.” 
<Mu. Up. 11. 2. 8). 
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As regards the verses which say that no Karma 
destroyed, btit by producing its effects, that holds good 
in the case of ordinary men who are in ignorance and 
who have no knowledge of Brahman. It does not 
hold good in the case of those enlightened sages who- 
have knowledge of Brahman. 

The knower of Brahman feels and realises thus : 
**That Brahman whose nature it is to be at all times 
neither agent nor enjoyer. and which is thus opposed 
in being to the soul’s previously established state of 
agency and enjoyment that Brahman am I ; hence I 
neither was an agent, nor an enjoyer at any previous 
time, nor am I such at the present time, nor shall I be 
such at any future time.” 

In this way only final emancipation is possible ; for 
otherwise, i e., it the chain of works which has been 
running on from eternity could not be cut shorti 
liberation could never take place. Emancipation cannot 
depend on locality, time and special causes, as the 
fruit of works is ; because therefrom it would follow 
that the fruit of knowledge is non-permanent. 

“ Therefore, it is an established conclusion that there 
results the extinction of all sins on attaining Brahman. 


Itaraasamshleshaadhikaranam ^ Topic (Adhikarana) 

Similarly good works do not affect 
the knower of Brahman. 


IV. 1.14 11 % 3 u 
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Itarasyaapyevamasamshleshah Paate Tu 491- 

Thus in the same way. there is non-clinging of the 
other a e, Punya or virtue, good works) also ; but at 
death (liberation, i. e.. Videha- Mukti is certain). 

Itarasya : of the other. Api : also. Svam : thus, in the same 
way. Asamshleshah : non-clinging. Paate : at death. Tu : bat, 
indeed. 

Discussion on the consequence of Brahma Jnana 
(the knowledge of Brahman) is continued. 

As in the case of sin, so merit or virtue cannot 
attach to the knower of Brahman. Otherwise sucb 
merit will be an obstruction to liberation. When 
doership goes, merit must go like sin. The result of 
merit is below that of Jnana, Merit and sin have to be 
left behind. When both are transcended, liberation 
is sure at death. 

A knower of Brahman has no idea of agency. He is 
not touched by' good works also. He goes beyond; 
virtue and vice. "He overcomes both” (Bri. Up. 
IV. 4. 22). 

Even there where the text mentions evil deeds only, 
we must consider good deeds also to be implied therein, 
because the results of the latter also are inferior to the 
results of knowledge. 

Merit is also a cause of bondage and stands in the 
way of liberation. For a knower of Brahman all his 
accumulated merits and demerits are destroyed. Thus 
his merits and sins being, totally inoperative, his 
salvation necessarily follows at death. 
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Anaarabdbaadliikaraiiam : To|iic (AdUkarana) IL 

Works which have not begun to yield reeuUs are alone 
destroyed by knowledge and not those which have 
already begun to bear fruits* 


IV. 1.15 



1 ^ n 


Anaarabdhakaarye Eva Tu Poorve TadavadJieh 492. 

But only those former (works) whose effects have 
not yet begun (are destroyed by knowledge : because 
scripture states) that (i. the death of the body) to 
be the term. 

AfMaraidhakaarye ; in the case of those works, the effects of 
which have not yet begrni to operate, i. e , to yield fruits or 
results. Bva : only. Tu : but Pwrue : former works. Tadavadh^i : 
ithat (death) being the limit, because of waiting till death. 

(Atfodheh : being the duration of time). 

Discussion on the consequence of Brahma Jnana 
as continued. 

In the last two Adhikaranas (topics) it has been 
stated that all the past works of a knower of Brahman 
.are destroyed. Past works are of two kinds, viz.. 
Sanchita (accumulated works) those which have not 
^et begun to yield results and Prarabdha, i. e-, those 
works whose effects have already begun to operate 
and have produced the body through which the 
-aspirant has attained Brahma-Jnana or knowledge of 
Brahman. 

The Poorvapak^n maintains that both these are 
tidestroyed, because the Mundaka Upanishad says that 
,all his works are destroyed. “He therein overcomes 
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both”. This refers to all works without any distinction, 
all works whatever must be regarded to undergo* 
destruction. 

Further the sage who has attained self-realisationi 
is a non-doer. He has no idea or feeling of agency.. 
His idea of non-doership is the same with reference to 
Sanchita or Prarabdha. Hence both these works are 
destroyed when one attains knowledge of Brahman or 
the Supreme Saif. 

This Sutra refutes this view and declares that only 
the Sanchita Karmas or accumulated works whose 
fruits have not yet begun to operate are destroyed by 
knowledge but not the Prarabdha. Prarabdha Karmas- 
are destroyed only by being worked out. Those works- 
whose effects have begun and whose results have been 
half enjoyed, i. e , those very works to which there is 
due the present state of existence in which the 
knowledge of Brahman arises and not destroyed by that 
knowledge. This view is founded on the scriptural 
passage “For him there is delay only as long as he is 
not delivered from this body, and then he is one with 
Bra hm an” CChh. Up. VI. 14. 2), which fixes the death 
of the body as the term of the attainment of final 
release. 

If it were not so, then there would be no teachers 
of knowledge. 

Therefore, the Prarabdha Karmas are not destroyed 
by knowledge. 

If it is said that fire must destroy all seeds, the reply 
is that what has begun to operate, like a potter’s 
wheel, must have its operation. Mithya Jnana (the 
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erroneous knowledge of multiplicity) though negated 
hy Juana, will persist for a while. (Badhitanuvritti). 

Each man’s inner realisation cannot be denied or 
disputed by another. This truth is declared by the 
description of the Sthitaprajna in the Bhagavad Gita, 

The Knowledge of Brahman in a knower or a sage 
cannot check the Prarabdha Karma, just as an archer 
Jhas no control over the arrows already discharged, 
which comes to rest only when its momentum is 
•exhausted. The liberated sage must keep up this body 
as long as the momentum of Prarabdha Karmas lasts. 
When the Prarabdha Karmas are worked out or 
•exhausted the body falls off and he attains Videha- 
Mukti or disembodied salvation. 

The final discussion, therefore, is that knowledge 
effects the destruction of those works only whether 
good or evil, whose effects have not yet begun 
to operate. 


Agnihotraadyadhikaranam : Topic (Adhikarana) 12. 

Permanent obligatory worJea enjoined hy the Vedas for 
different Ashramas are not to be given up* 

(Sutras 16-17) 

IV. 1.16 g 

Agnihotraadi Tu Tatkaaryaayaiva Taddarshanaat 493^ 

But the Agnihotra and the like (tend) towards the 
'Same effect, knowledge (liberation), because that is 
seen from the scriptures. 
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Agnihotraadi ; daily Agnihotra, etc , daily offering of oblatioas 
to the perpetually maintained fire. Tu : but. Tathaaryaaya : 
constitute to the saine result as that (knowledge). Eva : only. 
Taddarshanaat ; that being seen from the scriptures. 

Works of permanent obligation (Nitya Karmas) 
enjoined by the Vedas such as Agnihotra tend towards 
the same effect, i. e.. have the same effect as knowledge. 
Because this is declared by the texts such as the 
iollowing, “Brahmanas seek to know him by the study 
of the Vedas, by sacrifices, by gifts” (Bri. Up. 
IV. 4. 22). 

But an objection is raised as knowledge and works 
have different effects, it is not possible that they should 
have one and the same effect. 

It is observed we reply, that curd and poison whose 
ordinary effects are fever and death have for their 
effects satisfaction and a flourishing state of the body, 
if .the curd is mixed with sugar and .the poison 
taken while certain Mantras are recited. Even so 
works if joined with knowledge may effect final 
emancipation. 

The Poorvapakshin maintains that even obligatory 
■works (Nitya Karmas) such as Agnihotra which do 
not give any fruits but which are enjoined by the 
■scriptures as a sort of discipline are destroyed by the 
•dawn of knowledge, just as other works done with 
desires, because the idea of non-agency of the 
knower of Brahman • is the same with respect 
to both. 
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This Sutra refutes this view and declares that the 
regular obligatory works are not destroyed. 

Obligatory duties exercise a purif3dng influence- 
on the heart and are helpful to the origination of 
knowledge. They contribute indirectly to knowledge, 
i. &. liberation. They subserve final emancipation, 
immediately. Therefore, their results persist till 
death. 


IV. 1.17 II 

Ato-nyaapi Hi Ekeshaamubhayoh 494^ 

For (there is) also (a class of good works) other 
than this, according to some. (There is agreement> 
of both (teachers, Jaimini and Badarayana) (as to the 
fate of those works). 

Atafi : from this. Anyaa : different. Api r^also. "Bi : because, 
indeed. Eheshaam : of some (Sakhas), XJbhayoh : of both. 

There is also a class of good works different from* 
works of permanent obligation (Nitya-Karmas like the 
■daily Agnihotra and the like) which are performed 
with a view to a fruit. The following statement of 
some Sakhas is made with reference to these : “His 
friends get his good works and enemies his evil 
actions.” 

Both teachers ifaimini and Badarayana are of 
opinion that works performed for the fulfilment of 
some special desire do not contribute towards the 
origination of true knowledge. 
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Vidjaainaanasaadlianaadhikaranam: Topic (Adhikarana) 13.. 

Sacrificial works not combined with knowledge or 
meditation also help in the origination of knowledge. 

rv. 1.18 

Yadeva Vidyayeti Hi 49S. 

Because the text “whatever he does with knowledge”' 
intimates this. 

Yadeva : whatever. Vidyayaa : with knowledge. Iti : thus, 
this, so. Hi : because. 

Nitya Karma (regular obligatory works) which help- 
the origination of knowledge are of two kinds, viz., 
those combined with meditations, those unaccompanied 
by knowledge or meditations. 

The Poorvapakshin maintains that work combined; 
with meditations helps the origination of knowledge as- 
it is superior to work done without meditation. 

The present Sutra refutes it and says that in the 
statement “That alone which is performed with know- 
ledge becomes more powerful” (Chh. Up. 1. 1. 10) the 
comparative degree indicates that works done \githout- 
knowledge, not combined with meditations are not 
altogether useless, though the other class is more 
powerful. 

Even ordinary Agnihotra has Veerya (power) but 
Agnihotra confirmed by Vidya (Upasana) is more' 
potent (Veeryavattara). Agnihotra if accompanied by 
knowledge possesses a greater capability of originating, 
knowledge and, therefore, is of superior causal efficiency 
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with regard to the realisation of the self, while the 
same works if devoid of knowledge possess no such 
superiority. 

Itarakshapanaadhikaranam : Topic (Adhikarana) 14. 

After enjoying the fruits of Prarabdha^karma the knower 
becomes one with Brahman. 

IV. 1.19 ajqfesrr ii 

Bhogena Tvitare Kshapayitvaa Sampadyate 496 ^ 

But having exhausted by enjoyment the other 
two works {virj., good and evil works, that have 
begun to yield fruits), he becomes one with 
-Brahman. 

Bhogena : by enjoyment. Tu : but. Jtare : of tile other two 
works (merit and dement). Kshapayitvaa : having exhausted. 
Bampadyate : becomes united with Brahman, becomes one with 
Brahman, obtains, joins. 

This Sutra concludes with the answer to the 
question “what becomes of the Prarabdha portion of 
the illumined souFs work, which has brought his 
, present life into existence. 

It has been shown that all good and evil deeds 
whose effects have not yet begun are destroyed by the 
, power of knowledge of Brahman. “The two others on 
the other hand, e., those good and evil works whose 
effects have begun, a man has at first to exhaust by 
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the fruition of their consequences, and then he becomes 
one with Brahman. This appears from scriptural 
passages such as “for him there is delay so long as he 
is not delivered from the body, then he will become 
one with Brahman.” (Chh. Up. VI. 14. 2), and “Being 
Brahman he goes to Brahman” (Bri. Up. IV. 4. 6). 

The Poorvapakshin or the opponent argues that the 
knower of Brahman will continue to see .diversity even 
after death, just as he sees plurahty while living ; 
analogously to the visual appearance of a double moon 
which may continue even after it has been cognised 
as false. He does not attain oneness with Brahman 
even after death. 

This Sutra refutes it and declares that the Prarabdha 
works are destroyed through enjoyment. Though the 
knower of Brahman has to remain in this world as a 
liberated sage or Jivanmukta, yet he attains oneness 
with Brahman at death. 

When the Prarabdha Karmas are exhausted by 
Being worked out, he no longer beholds any plurality 
on account of the absence of any cause like the 
Prarabdha. He certainly becomes one with Brahman 
•as all works including the Prarabdha are destroyed 
at death. 

Thus Brahma Jnana destroys Karmas (Sanchita) 
which have not begun to bear fruit. Those which have 
Begun to bear fruit (Prarabdha) must be worked out 
By enjoyment. There is no escape even on the part 
of the enlightened soul from the operation of law of 
•Prarabdha. 
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The Poorvapakshin again argues that a new aggregate 
of works win originate a new fruition. Not so we 
reply ; the seed of all such fruition its destroyed. What, 
on the death of the body, could originate a new 
period of fruition, is only a new set of works and 
works depend on false knowledge. But such false 
knowledge is totally destroyed by perfect knowledge of 
Brahman. 

When, therefore, the works whose effects have begun 
are destroyed, the liberated sage who knows Brahman 
necessarily enters into the state of perfected isolation or 
Absolute Kaivalya. 


Thus ends the First Pada (Section 1) of the Fourtk 
Chapter (Adhyaya IV) of the Brahma Sutras 
or the Vedanta Philosophy. 



CHAPTER IV 
Section 2 

INTRODUCTION 

In the previous section it was shown that one 
attains Jivanmukti when the Sanchita Karmas or the 
accumulated works which have not as yet begun to 
43car fruits are destroyed, and Videhamukti at death 
when the Prarabdha Karma is destroyed. 

This section is devoted to the mode of departure 
«of the enlightened and the unenlightened souls at the 
time of leaving the body. The path of the gods the 
Devayani, by which the knower of the Saguna Brahman 
travels after death is described. The Sutrakara begins 
by explaining on the basis of scriptural statements the 
successive steps by which the soul passes out of the 
Body at death. The departure of the soul is the same 
in the case of him who possesses the lower knowledge 
.and of him who is destitute of all knowledge. 

SYNOPSIS 

Adhikarana I : (Sutras 1-2) At the time of death of 
•the knower of Saguna Brahman, the functions of the 
organs get merged in mind. 

Adhikarana U : (Sutra 3) At the time of death of 
'the knower of Saguna Brahman, the function of the 
mind is merged in the Prana. 

Adhikarana 111 : (Sutras 4-6) At the time of death 
of the knower of Saguna Brahman, the function of 
Tirana is merged in the individual soul or Jiva. 

Adhikarana IV : (.Snixa. 7) The mode of departure 
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from the body up to the way is common to both a 
knower of Saguna Brahman and an ordinary man. Both 
pass through the same stages up to the entrance of the 
soul together with the subtle elements and so on into' 
the Nadis. 

Adhikarana V : (Sutras 8-11) The merging of fire, 
etc., at death in the Highest Deity is not absolute 
merging. A complete absorption of the elements takes 
place only when final emancipation is attained. 

Adhikarana VI : (Sutras 12-14) The Pranas of a 
knower of the Nirguna Brahman do not depart from 
the body at death. 

Adhikarana VII : (Sutra 15) The organs of the 
knower of Nirguna Brahman get merged in It at 
death. 

Adhikarana VIII ; (Sutra 16) The Kalas of the 
knower of the Nirguna Brahman attain absolute non- 
distinction with Brahman at death. 

Adhikarana IX : (Sutra 17) The soul of the knower 
of the Saguna Brahman comes to the heart at the time 
of death and thence goes out through the Sushumna. 
The soul of the ignorant man goes out by means of 
some other Nadi. 

Adhikarana X : (Sutras 18-19) The departing soul 
of a knower of the Saguna Brahman foUoWs the rays 
of the sun after death which exist at night as well as. 
during day. and goes to Brahmaloka. 

Adhikarana XI ; (Sutras 20-21) The soul of the 
knower of the Saguna Brahman goes to Brahmaloka 
even if he dies during the*, southern course of the stm 
(Da.kshinayana). 
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Vaagadliikaranaoi : Topic (Adhikarana) 1. 

At the time of death the functions of the organs 
are merged in the mind. 

(Sutras 1-2) 

IV. 2.1 II 

Vaangmanasi Darshanaatcchahdaaicha 49T^ 

Speech (is merged) in mind, because it is so seem 
and there are scriptural statements (to that effect). 

Vaak : speech. Manasi : in the mind. Darshanaat because 
it is so seen or observed, because of the scriptural declaration. 
Shabdaat : because of the word of the Vedas, because of the 
statement of Spiriti. Cha : also, and. 

This Sutra says that speech merges in the mind at 
death. 

Till now Jivanmukti or liberation while living was 
described. Now the attainment of Brahma Loka by 
going along the path of Gods (Devayana) after death 
is going to be described. 

About the process of dying we have the following 
passage, “When a man departs Irom here his speech, 
merges in his mind, his mind in Prana, Prana in fire 
and fire in the highest deity.” (Chh. Up. VI. 6. 1). 

Now a doubt here arises whether the organ of: 
speech as such gets merged in the mind or only its- 
function. 

The Poorvapakshin or the opponent maintains that 
the organ itself is merged in the mind as there is no. 
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cQcntion'in the te^t about the function of speech getting 
merged. 

The present Sutra refutes this view and decides that 
only the function of the organ of speech is merged in 
the mind. 

The merging is always of the effect in the cause. 
Speech is not an effect of the mind. Therefore, the 
organ of speech cannot merge in the mind. But 
Vrittis (functional manifestations) can merge in 
■something which is not its cause. For instance, heat 
which is the function of fire originates from fuel and 
ds extinguished in water. 

We see the manifestation of speech ceasing in a 
dying man, though his mind is still functioning- None 
sees the organ of speech being merged in the 
nnind. 

So experience also teaches that the function of 
speech and not the organ itself gets merged 
dn mind. 

-IV. 2.2 u 

Ata Eva Cha Sarvaanyanu 49 8* 

And for the same reason all (sense-organs) follow 
<mind, i. e., get their functions merged in it). 

Ata eva z hence, for the same reason. Cha : and, also. Semmam : 
-all {organs) . Anu (Anu^acchatiH) : after (follow) . 

This Sutra intimates that the functions of all the 
organs merge in the mind at the time of death. 
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For the same reasons (general experience and 
corroborative statement of Sruti) as stated in Sutra 1, 
the functions of all the other sense-organs follov?, i. e., 
get merged in the mind. “The fire is verily the Udana, 
for he whose light has gone out comes to a new birth 
with his senses merged in the mind.” (Pras. Up. III. 9). 

Like the speech it is observed that the eye and other 
senses discontinue their functions, while the mind 
continues to act. Because the organs themselves cannot 
be absorbed, and because the text admits of that 
interpretation we conclude that the different organs 
follow after, i. e., are merged in the mind only as far 
as their functions are concerned. 


Manodhikaranam : Topic (Adhikarana) 2. 

The function of mind is merged in Prana. 

IV. 2.3 STM II 

Tanmanah Praana Uttaraat 499, 

That mind (is merged) in Prana (as is seen) from 
the subsequent clause (of the Sruti cited). 

Tat : that. Manak : minJ. Praana : in the Prana, Uttaraat : 
from the subsequent clause (of the Sruti). 

It has been shown that the passage “speech is 
merged in mind" means a merging of the function only. 
A doubt here arises whether the subsequent clause 
“mind in breath” also means to intimate a merging of 
the function only or of that to which the function 
belongs. 

B. S--22 
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The Poorvapakshin or the opponent maintains that 
here ic is mind itself and not its function that gets 
merged in Prana, as Prana can be said to be the 
material cause of mind. In support of his statement 
he quotes the following text “Mind , consists of food. 
Prana of water” (Chh. Up. VI. 6. 5). “Water sent 
forth earth” (VI. 2. 4). When mind, therefore, is 
merged in Prana, it is the same thing as earth being 
merged in water, for mind is food or earth, and Prana 
is water, causal substance and effect being non-different. 
Hence the Sruti here speaks not of the function 
of the mind, but of mind itself getting merged 
in Prana. 

This Sutra refutes this view. For the same reasons 
it is the mental Vrittis (functions) that get merged in 
Prana, because in deep sleep and in approaching death, 
we see the mental functions stopping while the Prana 
(breath) is active. The mind is not derived from 
Prana, and hence cannot merge in it. Breath or Prana 
is not the causal substance of mind. The relation of 
causality by an indirect process does not suffice to 
show that mind is really merged in Prana. Were it so, 
then mind would also be merged in earth, earth in 
water, breath in water. Nor is there on the alternative 
contemplated any proof of mind having originated 
from that water which has passed over into 
breath. 

Therefore, , mind cannot in itself be merged in 
Prana. The function of the mind only is merged, 
in Prana. 
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Adhyaksltaadhikaraa'am : Topic (Adbikarana) 3. 

The function of Prana is merged in the Jiva, 
(Sutras 4-6) 

IV. 2.4 It 

Sodhyakshe Tadupagamaadibhyah 600 - 

That (Prana) is merged in the ruler (individual soul 
or Jiva) on account of the (statements as to the 
Pranas) coming to it and so on. 

3ah : t hat (Prana). Adhyakske : in the ruler (the Jivs). 
Tctdtipa^amaadilhyah : on account of the (statements as to the 
Pranas) coming to it and so on, ' 

“Prana is merged in fire” (Chh. Up. VI. 8. 6). A 
doubt arises now whether aiccording to the word of the 
scripture, the function of Prana is merged in fire or 
in the individual soul which is the ruler of the body 
and senses. 

According to the Poorvapakshin we must conclude 
that Prana is merged in fire only. 

The present Sutra justifies its view because 
statements about Pranas coming to the Jiva etc., are 
found in scriptpral passages. 

“All the Pranas approach the departing man at the 
time of death.” (Bri. Up. IV. 3. 38). Another passage 
again specially declares that the Prana with its five 
f u nctions follows the individual soul. After him thus 
departing' the Prana departs, 'and that the other Pranas 
follow than Prana. “And after the Prana thus departing 
all the' Other Pranas ‘depart” (Bri. Up. IV. 4. 2). 
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The text cited in Sutra 1, "When ,the man departs 
from here, his speech merges in mind, mind in Prana, 
Prana in fire, and fire in the highest deity." (Chh. Up. 
VI. 8. 6), docs not, however, contradict this view, as 
the following Sutra indicates. 

IV. 2.5 ^ II 

Bhooteshu Tatcchruteh 601. 

In the (subtle) elements (is merged) (the Jiva 
with the Pranas) as it is seen from the Sruti. 

Bhooteshu : in the elements. Tai sruteh : as that can be under- 
stood from Sruti, from the Sruti texts to that effect, there being 
a Vedic statement about that. 

This Sutra amplifies the previous one. 

The soul along with Prana rests in the subtle 
elements (Bhoota-sookshma). This is clear from the 
Sruti “Praanastejasi”. 

The soul united with the Prana takes up its abode 
within the subtle elements which accompany fire and 
forms the seed of the future gross body. This we 
conclude from the clause, "Prana in heat”. But this 
passage intimates that the Prana takes up its abode 
and not that the soul together with the Prana takes 
up its abode. 

We reply it does not matter. The preceding Sutra 
intercalates the soul in the interval between Prana 
and fire. We may say shortly of a man who first 
travels from Hardwar to Ayodhya and then from 
Ayodhya to Benares that he travels from Hardwar to 
Benares. The passage under discussion, thereidte. 
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means that the soul together witli the Prana abides in 
the elements associated with fire. The Prana is first 
merged in the individual soul and then the soul with 
the Prana takes its abode in the fine essence of the 
gross elements, fire, etc., the seed of the future body. 

But how are you entitled to draw in the other 
elements also, while the text only speaks of that ? To 
this question the next Sutra gives an answer. 

The Prana joining the soul, merged not only in 
Tejas but at the same time in other elements too. 
This can be understood from Sruti. It is said to merge 
only in Tejas, because Tejas (fire), is the predominating 
factor there. “That soul is united with the essence of 
the earth, of the water, of the air, of the Akasa, of the 
fire.” (Bri. Up. IV. 4. 5). 


IV. 2.6 ^ II 

Naikasmin Darshayato Hi 502. 

(The soul with Prana is merged) not in one element 
only) for both (the Sruti and Smriti) declare this (or 
declare so). 

Na : not. Ehasmm : in one. Darshayatah : (both the Sruti 
and Smriti), declare so, both the Sruti and Smriti show. Hi : as, 
for, because. 

When the soul leaves one body at the time of death 
and goes in from another, it together with the subtle 
body abides in the subtle essence of all the gross 
elements and not in fire only, because all the elements 
are needed for a future body. The new body consists 



342 


BRAHMA SUTRAS 


of various elements. This matter is declared in the 
<3uestion and answer about the waters called man. 
(Chh. Up. V. 3. 3). Vide III. 1. 2. 

When the soul attains another’ body he does not 
rest in Prana alone, but goes with the subtle portions 
of all the elements. The question and answer in the 
Sruti show this. 

A passage in the Brihadaranyaka Upanishad declares 
that the soul’s embodiment is due to Karma, for the 
abode consisting of Graha (Indriyas or senses) and 
Atigraha (Vishayas or objects) is the effect of Karma. 
Here the subtle elements are called the abode because 
they are the stuff of which the new body is made. 
These two views or passages do not contradict 
each other. 


Aasrityupakramaadkikaranam : Topic (Adhikarana) 4. 

The mode of departure from the body upto the way 
is common to both tJte knower of the Sagu7ia, 
Brahman a7id an ordinary man. 

IV. 2.7 €?iHT 11 

Samaanaa Chaasrityupakramaadamritatvam Chaanu- 
poshya SOB. 

And common (is the mode of departure at the time 
of death for both the knower ■ of the Saguna Brahman 
and the ignorant) upto the beginning of their ways ; 
and the immortality (of th,e knower of the Saguna 
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Brahman is only relative) without having ' burnt 
(.ignorance). 

Samaanaa : common. Cha , and. Asviiyupalcramaat - apto 
t3)C beginning of tlieir ways. Amritatvam : immortality. Cha . and. 
Anupofihya : without burning, without dissolution. 

There is no departure for the Knower of Nirguna 
Brahman. His Pranas 'are absorbed in Brahman. 

The Poorvapakshin maintains that the mode of 
departure from the body for the knower of the Saguna 
Brahman and the ignorant or the ordinary man ought 
to be different, because they attain different abodes 
after death. The knower of Saguna Brahman goes to 
Brahmaloka while the ordinary man is reborn in 
this world. 

The present Sutra says that the knower of the 
Saguna Brahman enters the Sushuma Nadi at death 
and then goes out of the body and then enters the 
Devayana or the path of the gods while the ordinary 
ignorant man enters some other Nadi and goes by 
another way to have rebirth. 

But the mode of departure at death is common to 
both till they enter on their respective ways. 

Chhandogya Upanishad VIII. 6. 6 and Kothopanishad 
II. 3. 16 declare “There are a hundred and more Nadis 
in the interior of the heart, of which only one leads 
from the heart to the head ; by that, progressing 
upwards, the departing soul attains immortality, i. c., 
emancipation ; all the other Nadis are for the egress 
of ' the ordinary people for undergoing bondage of 
■frequent births and deaths.” 
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Samsaaravyapadeshaadhikaranani : Topic (Adhikarana) 5^ 

The dissolution of fire etc., at the time of death in the 
Supreme Deity is only relative. 

(Sutras 8-11)' 

IV. 2.8 

Tadaapeeieh Samsaaravyapadeshaat S0£. 

That (fine body lasts) up to the attainment of 
Brahman (through knowledge), because (the scriptures)' 
declare the state of relative existence (till then). 

Tat : That, aggregate of tlio elements, the sum total of the 
subtle elements. Apeeteh : till the attainment or Brahman 
{through knowledge). Samsaaravyapadeshaat ; because (scriptures) 
declare the state of relative existence. 

In the text cited in Sutra 1, we have “And fire is 
merged in the Highest Deity”. The meaning is that 
the fire of the dying man together with the individual 
soul, the Prana, the aggregate of the organs and the 
other elements is merged in Brahman. 

We now have to consider of what kind that 
merging is. 

The Poorvapakshin holds that it is an absolute 
absorption of things merged, as it is proved that those 
things have the highest Deity for their causal matter. 
For it has been established that the Deity is the causal 
substance of all things, that have an origin. Therefore 
that passing into the state of non-separation is am 
absolute one. This is the final dissolution. Everyone 
attains the final emancipation at death. 
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This Sutra says that this merging is not absolute 
merging. Although Brahman is the causal substance of 
those elements, they are at the time of death, as in. 
the cgise of deep sleep and a Pralaya of the world, 
merged in it only m such a way as to continue to exist 
in a seminal condition or seed state. Only the 
functions of these elements are merged and not the 
elements themselves. 

Those subtle elements, fire and so on, which form 
the abode of hearing and the other organs persist up 
to final release from the Samsara, which is caused by 
perfect knowledge, because the scriptures declare that 
till then the Jiva or the individual soul is subject to 
relative existence. “Some souls enter the womb for 
embodied existence as organic beings ; others go into 
inorganic matter, acccording to their work and according 
to their knowledge.” (Kath. Up. II. 5. 7). 

Otherwise the limiting adjuncts of every soul would 
at the time of death be absorbed and the soul would 
enter into absolute union with Brahman. Every dying 
person will reach Brahman. This would render all 
scriptural injunction and scriptural doctrine equally 
useless. 

Bondage which is due to wrong knowledge, cannot 
be dissolved but through perfect knowledge (Samyag 
Jnana). If the merging at death were absolute, then 
there could be no rebirth. 

IV. 2.9 ^ sWTORra II 

SooJcsh7nam Pramaanatascha Tathopalahdheh. 505. 
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(This fine body) is subtle (by nature) and size, 
because it is so observed. 

Sookshmam . subtle. FramaaiiataJfh : as regards size. Cha : and. 
Tathaa : thus, so. Upalabdheh : because it is experienced, it 
being observed. 

The elementary matter of fire and the other 
elements which form the substratum of the soul, when 
passing out of this body, must be subtle in its nature 
and extent. This follows from the scriptural passages, 
which declare that it passes out by the Nadis and 
so on. 

Its thinness renders it capable of passing out through 
the thin and subtle Nadi and its transparency is the 
cause of its not being stopped or obstructed by any 
gross substance, and not being seen by the by-standers 
when it passes out at death. 

IV. 2.10 ii 

N opamardenaataJi 506. 

Therefore, (this subtle body is) not (destroyed) 
by the destruction (of the gross body). 

No : not. Vpaniardena : by the destruction. Atafi : tliorefore, 
because of this reason. 

On account of this great subtlety the subtle body is 
not destroyed by what destroys the gross body, viz\ 
burning and the like. 

nv. 2.11 11 

Asyaiva Chopapatteresha Ooahmaa 607^ 
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And to this (subtle body) alone does this (bodily) 
^eat belong, because this (only) is possible. 

Asya : of the subtle body. Bva : verily, certainly, alone. Glia : 
and, also. UpapaUeh : it being possible because 'of possibility. 
Msha . this. Ooshmaa (bodily) heat- 

To that same subtle body belongs the warmth which 
we perceive in the living body, by means of touch- 
That bodily heat is not felt in the body after death, 
whilo such qualities as form, colour and so on, continue 
to be perceived. The bodily heat is felt as long as 
there is life. It follows from this that the heat resides 
dn something different from the body, as orJinarily 
known. The subtle body imparts its oyT'n heat to the 
gross body and keeps it warm as long as it . remains 
alive. Scripture also says, “He is warm if going to 
tlive ; cold if going to die.” 


Pratishedhaadliikaraiiam : Topic (Adhikarana) 6. 

The Pranas of the Jmower of Brahman do 
not depart at the time of death. 

(Sutras 12-14) 

:IV. 2.12 

Pratishedhaditi Chemia Shaareeraat 508» 

If it be said (that the Pranas of one who' knows 
Brahman do not depart) on account of the denial made 
hy the Sruti,’ (wc say) not so, (because’ the scripture 
denies the departure of the Pranas) from the individual 
soul (and not from the body). 
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Pratishedhaut : on account of the denial. Itl : so. Chet : if 
(if it be argued). Na : not so, you cannot say so. Saareeraat : 
from the individual sou]. 

This Sutra consists of two parts, vir.., an objection 
and its reply. The objection portion is Pratishedhaaditi 
Chet. The reply portion is Na Shaareeraat ,* Spashto 
hyekeshaam. 

This Sutra gives the view of the Poorvapakshin or 
the opponent while the thirteenth and fourteenth 
Sutras state the Siddhanta or correct doctrine. 

Brihadaranyaka Upanishad declares, “But as to the 
man who does not desire, who not desiring, freed from 
desires, is satisfied in his desires, or desires the Self 
only, of him, the vital airs CPranas) do not depart.” 
CBri. Up. IV. 4. 6). From this express denial, forming 
part of the higher knowledge, it follows that the 
Pranas do not pass out of the body of him who knows 
Brahman. This Sruti passage refers to one who knows 
the Nirguna Brahman It declares that his Pranas 
do not depart at death. 

The Poorvapakshin or the opponent maintains that 
the passage quoted does not deny the departure of the 
Pranas from the body but from the individual soul 
If the Pranas do not depart from the body there will 
be no death at all. This is made clear from the 
Madhyandina recension which says “From him the 
vital spirits do not depart.” 

Therefore, the soul of a knower of Brahman passes 
out of the body with the Pranas. 

The next Sutra refutes this view. 
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IV. 2.13 ^ 

Sjpaahto Hyekeshaam 609, 

For (the denial of the soul’s departure) is clear 
(in the texts) of some schools. 

Spa&htah : clear. Hi : for, because. Ekeshaam : of some 
Sakbas or schools ; the statement of some Srutis. 

The Pranas do not depart from the body in the case 
of a liberated sage. This is made clear from the Sruti 
texts like, “Yajnavalkya” said Artabhaga ; “when the 
liberated man dies, do his Pranas go up from him or 
do they not ?’’ “No” replied Yajnavalkya, “they merge 
in him only.” (Bri. Up. III. 2. 11). 

If the Pranas depart with the soul from the body, 
then the soul will surely take a rebirth. Hence there 
will be no emancipation. 

Therefore, the Pranas do not depart from the body 
in the case of one who knows Brahman. 

IV. 2.14 

Smar'!/ate Cha 510. 

And Smriti also says that. 

Smaryate : the Smriti says, it is mentioned in the Smritis. 
Oha : and. 

In the Mahabharata also it is said that those who 
know Brahman do not go or depart. “He who has 
become the Self of all beings and has a complete 
intuition of all, at his way the gods themselves are 
perplexed, seeking for the path of him who has no 
path.” (Mahabharata : XII. 270. 22), 
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Vaagaadilayaadillikaranam : Topic (Adjbifeai*ana) 7* 

The Pranas (organs} and eleme7its of the Imower of the 
Nirguna B^'ahman get merged in It at death. 

IV. 2.15 qf^ 11 

Taani Pare Tathaa Hyaaha 511. 

Those (Pranas, elements) (are .merged) in the 
supreme Brahman, for thus the (scripture) says. 

Taani ; those. Pare : i.i the supreme Brahman. Tathaa : 
thus, so. Mi : as, for, because. Aalia : (the Sruti) says. 

Those, i. e., sense organs d'enoted by the term 
‘Prana’ and the elements of him ,who knows the 
supreme Brahman are merged when he dies in the 
same supreme Brahman. Why ? Because scripture 
declares that “Thus these sixteen parts of this witness, 
the Purusha, having their goal in Him are dissolved 
on reaching Him in Him.” (Pras. Up. VI. 5). 

But another text which refers to him who knows 
teaches that the parts also are merged in something 
different from the Highest Self.” The fifteen parts- 
enter into their elements.” (Mu. Up. HI. 2. 7). No,, 
we reply. This latter passage is concerned with the 
ordinary view of the matter. It intimates the end from 
a relative stand-point, according to which the body 
disintegrates and goes back to its cause, the element.^. 
The former text speaks from a transcendental stand- 
point, according to which the whole aggregate of the 
potfts pf him who knows the supreme Brahman is 
merged in Brahman only, just as the illusory snake is- 
merged in the rope. 
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There is thus no contradiction. 

Though ordinarily the senses and the elements merge 
in their causal substances ; yet in the case of the Jnani. 
they merge in Brahman. 


Avibhaagaadhikaranam ; Topic (Adhikarana) 8. 

The Kalas of the knoiver of the Nirguna Brahman attain. 

absolute non-distinction with Brahman at death, 

IV. 2.16 

Avibhaago Vachariaat 51S.- 

(Absolute) non-distinction (with Brahman of the 
parts merged takes place) according to the statement 
<^of the scriptures). 

Avibhaagah : non-distinction. Vachaanaat ; on account of the 
siatemcnt (of the scriptures). 

“Thus these sixteen constituents or Kalas 
eleven senses and five subtle elements, belonging to the- 
seer, i. e., the liberated sage who attains the Supreme 
Brahman loses his distinction and disappears in Him, 
There names and forms are destroyed ; and people- 
speak of the Purusha only. Then he becomes partless 
and deathless.” (Pras. Up. VI. 5). 

The Kalas in the case of the knower of Brahman get 
absolutely merged in the Highest Brahman. In the case 
of an ordinary person it is not so. They exist in a fine- 
potential state, the cause of future birth. 

When parts or Kalas that are the effects of 
ignorance are dissolved through knowledge it is not 
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' possible that a remainder be left. The parts, therefore, 
get merged absolutely in Brahman. There is no 
chance for them for cropping up again. 


Tadokodhikaranam : Topic (Adkikarana) 9. 

The soul of the knoioer of the Saguna Brahman co'mes 
to the heart at the time of death and then goes out 
through the Sushumna-Nadi. 


IV. 2.17 



1%«rreirii!c?iTTr^- 

: JsnraTfTOTT II 


Tadohograjvalanam Tatprakaashitadvaaro Vidyaa- 
saamarthyaattaceheshagatyanusmritiyoga atcha Ilaar- 
daanugriheetah Shataadhikayaa 52 

(When the soul of a knower of the Saguna Brahman 
is about to depart from the body, there takes place) 
a lighting up of the front of its (soul’s) abode (rix,, 
-the heart) ; the door (of its egress) being illumined 
thereby ; owing to the power of knowledge and the 
application of meditation to the way which is part of 
that (knowledge) ; the soul favoured by Him in the 
heart Qois., Brahman) (passes upward) by the one that 
■ exceeds a hundred (i. e., the hundred and first Nadi). 

Tadohoagrajvalanam : the illumining of the top of its (soul's) 
abode (the heart). Tatprakamhitaclvaarak : with the passage 
1 illumined by this light. Vidyaasaamarthyaat : by the power of 
his knowledge. TataJie^hagatyafmsmrUiyogaat ; because of the 
.application of meditation to the way which is part of that 
knowledge. Cha : and. Haardaanugriheetah : being favoured by 
±lim who dwells in the heart. Shataadhikayaa : by the one that 
‘exceeds a hundred. 
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{Tat . of that. Ohah : abode, the heart. Agrajvalanatn : the 
forepart or the end of the heart being illumined. Tat : by the 
Lord dwelling in the heart. Frahaashita : illumined. Dva^rah : 
door, the root from which the hundred and first Nadi has its 
origin. 6hesha . remainder. GaH : path, the way. Aoiusmritigogaat : 
because of the application of the remembrance or constant thought, 
Haarda . the Lord who dwells in the heart. Anugriheetah , being 
favoured by). 

The discussion about the Para Vidya (Higher 
Knowledge) is over. The Sutrakara now pursues the 
discussion of the Apara-Vidya, i, e.. Upasana (lower 
knowledge). 

It has been already stated in Sutra 7 that upto the 
beginning of the way the departure of a knower of 
the Saguna Brahman and an ignorant man is the same. 
The present Sutra now describes the soul’s entering 
on the way. The Brihadaranyaka text describes the 
death of a person “He taking with him those elements 
of light descends into the heart” (Bri. Up. IV, 4. 1). 
Then again it says, “The point of his heart becomes 
lighted up, and by that light the self departs, either 
through the eye or through the skull or through Other 
places of the body.” (Bri. Up. IV. 4. 2) The. soul 
together with the organs comes to the heart, at- the 
time of death. 

The question here arises whether the departure is 
the same for a knower of the Saguna Brahman and an 
ordinary man. 

The exit of the ordinary man is different from that 
of the knower of Saguna Brahman. The former goes 
out from any part of the body at death (eye, ear, nose, 
anus, etc.). But the latter goes out only through the 

B. S-23 



354 


BRAHMA SUTRAS 


Sushtimna Nadi and out of the Brahma Randhra in 
the head. If he goes out by any other way he cannot 
attain the supreme abode. 

By virtue of knowledge and owing to the application 
of constant thought of Brahman the point of the heart 
which is the abode of the departing soul is illumined 
and through the grace of the supreme soul resident 
therein, the door of egress, the mouth of the Nadi 
leading from the heart to the head as stated in Sutra 7 
is thrown open. The soul passes into the Nadi 
numbered one hundred and one. This Nadi is the 
gateway of release. The other one hundred Nadis 
lead to bondage. 

The scripture says in a chapter treating of the 
knowledge of Brahman dwelling in the heart. “There 
are a hundred and one Nadis of the heart ; one of 
them penetrates the crown of the head ; going up 
along that one attains Immortality ; the other serve 
for departure in different directions.” (Chh. Up. 
VIIL 6. 5). 

Although equally for him who does know and him 
who does not know, the point of the heart becomes> 
shining and the door of egress thereby is lighted up, 
yet he who knows departs through the skull only, 
while the others depart from other places. Why so ? 
On account of the power of knowledge. If also he* 
who knows departs like all others, from any place of- 
the body, he would be unable to reach an exalted 
sphere and then all knowledge would be meaningless. 

“And on account of the application of meditation, 
on the way forming a part of that.” In different. 
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Vidyas there is enjoined meditation on the soul’s 
travelling on the way connected with the Nadi that 
passes through the skull, which way forms part of those 
Vidyas. Now it is proper to conclude that he who- 
meditates on that way should after death proceed 
on it. 

Therefore, he who knows being favoured by- 
Brahman dwelling in the heart, on which he had 
meditated and thus becoming like it in nature departs 
by the Nadi which passes through the skull which is 
the hundred and first. The souls of other men pass 
out by other Nadis. 


Rashmyadliikaranam : Topic (Adhikarana) 10. 

The so'iil of one w\o hnows th^ Sagun% Brahman follows^ 
the rays of the sun after death and 
goes to BrahmaloJca^ 

(Sutras 18-19) 

IV. 2.18 U 

Rashfnyanusaaree 514^ 

(The soul of a knower of the Saguna Brahman whem 
he dies) follows the rays (of the sun). 

MasJimi : tlie rays. Anvmaree : lollowing. 

The description of the progress of the released soul 
is continued. 
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' Chhandogya Upanishad declares ‘‘When he thus 
departs from this body, then he departs upwards by 
those very rays. By that moving upwards he reaches 
immortality.’* (Chh. Up. VIIL 6. 5). 

From this we understand that the soul passing out 
by the hundred and first Nadi (Sushumna) follows the 
rays of the sun. 

A doubt here arises as to whether the soul of one 
who dies by night as well as of him who dies by day 
follows the rays, or the soul of the latter only. 

As scripture mentions no difference, the Sutra 
teaches that the souls follow the rays in both cases. 


iV. 2.19 ^ 

11 

Nishi Neti Chenna Sanibandhasya Yaavaddehabhaa- 
mtvanddarshayoti Cka 515» 

If it be said (that the soul does) not (follow the 
xays) in the night, we say (not so) because the 
connection (of Nadis and rays) continues as long as the 
•body lasts ; the Sruti also declares (this). 

, Mishi : at night, in the night. Na : not, Iti : so, Ofivt : if 
['(if it be objected). Na : not (the objection is not valid). SambaU’’ 
‘dftasya : of the relation, Yaavaddehahhaavitvaat : as long as the 
-foody lasts. DarshayaU : the Sruti shows or declares (this) . Oka : 
.and, also. 

(Yaavad : as long as. BhaavUvaai z lecause of the existence). 

An objection to Sutra 17 is raised and refuted. 
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This Sutra consists of two parts, namely an objection 
and its reply. The objection portion is ‘Nishi Neti 
Chet’ and the reply portion is ‘Na Sambandhasya 
Y aavaddehabhaavitvaaddarshayati Cha’. 

It might perhaps be said that the Nadis and rays 
are connected during the day, and so the soul of a 
person who dies during the day may follow those rays 
but not the soul of one who dies by night, when the 
connection of the Nadis and the rays is broken. 

But this is an erroneous notion, for the connection 
of rays and Nadis lasts as long as the body exists. 
Hence it is immaterial whether the soul passes out by 
day or by night. 

Further we observe that the rays of the sun 
continue t.o exist in the nights of the summer season, 
because we feel their warmth and other effects. During 
the nights of the other seasons they are difficult to 
perceive, because then few only continue to exist, just 
as daring the cloudy days of the cold season. The 
Sruti also declares, “Even by night the sun sheds 
his rays.” 

We cannot predetermine the movement of death. 
If such departure to the supreme abode is denied to the 
person dying in the night, no one will take to Upasana. 
The result of knowledge caiinot be made to depend on. 
the accident of death by day or night. 

If again a man dying at night should wait for the 
dawn to mount upwards, it might happen that, owing 
to the action of the funeral fire etc., his body would at 
the time of day-break, not be capable of entering into 
connection with the rays. Scripture moreover expressly 
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■declaxes that he does not wait.” As quickly as he 
sends off the mind he goes to the sun” (Chh. Up. 
VIII. 6. 5). 

For all these reasons the soul follows the rays by 
night as well as by day. 


Dakshinaayanaadhlkaranam : Topic (Adhikarana) 11. 

Even if the hnower of the Saguna Brahman dies in 
Dakshinayana, he still goes to BrahmaloJca. 

(Sutras 20-21) 

IV. 2.20 ^ ^OT li 

Ataschaayanepi Hi Dakshine 516. 

And for the same reason (the departed soul follows 
the rays) also during the sun’s southern course. 

Atah : for this very reason, therefore, for the same reason. 
•Cha : and. Ayane : during the sun’s course. Api : also, even. 
jSff ; indeed. Dakshine : in the southern. 

This Sutra is a corollary drawn from the preceding 
Sutra. 

The Poorvapakshin or the opponent raises an 
objection and maintains that the soul of the knower of 
Brahman who passes away during Dakshinayana or the 
southern course of the sun does not follow the rays 
to Brahmaloka. The Sruti and the Smriti declare that 
only one who dies during the Uttaxayana or the northern 
course of the sun goes to Brahmaloka. 
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Further it is also written that Bhishma waited for 
the northern course of the sun to leave the body. 

This Sutra says that for the same reason as 
mentioned in the previous Sutra, i. e., the unreasonable- 
ness of making the result of knowledge depend on the 
accident of death happening at a particular time, the 
knower of Saguna Brahman goes to Brahmaloka even 
if he dies during the Southern course of the sun. 

For the same reason, viz., because waiting is 
impossible, and because the fruit of knowledge is not 
merely eventual one, and because the time of death 
is not fixed, also he who has true knowledge, and who 
dies during the southern course of the sun obtains the 
fruit of his knowledge. 

In the text “Those who know thus go to light, from 
•light to day, from day to the bright half of the month, 
and from that to the six months of the northern course 
of the sun,” (Chh. Up. V. 10. 1), the points in the 
northern course of the sun do not refer to any 
division of time but to deities as will be shown 
under IV. 3. 4. 

The Devayana path can be trodden also by those 
who die in the Dakshinayana. 

Bhishma waited for the Uttarayana, because he 
wanted to uphold an approved custom and to show 
'that he could die at will owing to his father's boon. 


IV. 2.21 ^ It 

Yoginah Prati Cha Smaryate Smarte Chaite 


517 . 
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And (these times or details) are recorded by Smritr 
with relcrence to the Yogins and these two (Yoga and’ 
Sankhya) are classed as Smritis (only). 

: with respect to the Yogi. Cha : and. Smaryate : 
the Smriti declares. Smaarte : belonging to the class oil Smiitis, 
for remembrance. Oha : and. Ete : these two. 

The argument in the two preceding Sutras is 
strengthened here by further exposition. 

The Poorvapakshin says : We have the following 
Smriti text : “That time wherein going forth Yogins 
return not, and also that wherein going forth they 
return, that time shall I declare to thee, O Prince of 
the Bharatas.” (Bhagavad Gita VIII. 23-24). This 
determines specially that to die by day and so on 
causes the soul not to return. How then can he who 
dies by night or during the sun’s southern course 
depact not to return ? The decision of the previous 
Sutra cannot be correct. 

This Sutra refutes the objection and says that these 
details as to time mentioned in the Gita apply only tO' 
Yogis who practise Sadhana according to Yoga and 
Sankhya systems. These two are Smritis, not Srutis. 
Therefore, the limitations as to the time mentioned in 
them do not apply to those who meditate on the 
Saguna Brahman according to th e Sruti fexts. 

Yoga and Sankhya are mere Smritis. They are not 
of spiritual character. As it has a different sphere of 
application, and is based on a special kind of authority, 
the Smriti rule as to the time of dying has no influence 
on knowledge based on scripture. 
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But an objection is raised. We have such passages- 
as “Fire, light, the day, the bright half of the month, 
the six months of the northern path, smoke, night, the 
dark half of the month, the six months of the southern' 
path” (Bhagavad Gita VIII. 24. 25), in which though 
belonging to Smriti we recognise the path ef the gods 
and the path of the fathers as determined by 
scripture. 

Our refutation, we reply, of the claims of Smriti 
applies only to the contradiction which may arise from 
the teaching of Smriti regarding the legitimate time of 
dying. “I will tell you the time,” etc. In so far as- 
Smriti also mentions Agni and the other divinites which 
lead on the departed soul, there is no contradiction 
whatsoever. 

Wh»t appears to refer to time in the above passage- 
refers only to the deities presiding over the day-time 
and the bright half of the month and the Uttarayana 
and over the night time, and the dark half of the month, 
and the Dakshinayana. 


Thus ends the Second Pada (Section 2) of the Fourth. 
Adhyaya (Chapter IV) of the Brahma Sutras 
or the Vedanta Philosophy. 



CHAPTER IV 
Section 3 


INTRODUCTION 


In the previous section the departure of a knower of 
4:he Saguna Brahman by the path of the gods (Devayana) 
has been described. Now the present section treats 
of the path itself. It describes the journey of the 
released soul on the way to Brahman and takes up the 
thread of the story at the point where it was left in 
the preceding section. 


SYNOPSIS 

Adkikarana I : (Sutra 1) The path connected with 
‘deities beginning with that of light is the only path to 
Brahmaloka. 

Adkikarana II : (Sutra 2) The departing soul reaches 
the deity of the year and then the deity of the air. 

Adkikarana III : (Sutra 3) After reaching the deity 
identified with Lightning the soul reaches the world of 
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Varuna. Adhikaranas I, II, III (Sutxas 1-3) reconcile 
the different accounts given in the Upanishads as 
to the stations on the way which leads the Upasaka to 
Saguna Brahman, 

Adhikarana IV : (4-6) Light etc., referred to m the 
text describing the path of the gods mean deities 
identified with the light, etc., which lead the soul 
4 Stage after stage till Brahmaloka is reached. 

Adhikarana V : (Sutras 7-14) The Brahman to which 
the departed souls go by the path of the gods is the 
Saguna Brahman. This is the opinion propounded in 
Sutras 7-11 by Badarayana. In Sutras 12-14 Jaimini 
defends the opposite view according to which the soul 
•of the Upasaka goes to the Highest Brahman, not to 
the Karya Brahman (Saguna Brahman). Jaimini’s view 
is a mere Poorvapaksha, whEe Badari’s opinion 
represents the Siddhanta. 

Adhikarana VI : (Sutras 15-16) Only those who 
have worshipped the Saguna Brahman without a symbol 
attain Brahmaloka. 
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ArcMraadyadhikaranaos : Topic (Adlsikarana) 1. 

TJvepath connected with the deities beginning with 
thcit of light is the only path that 
leads to Brahmaloka. 


IV. 3.1 3rf%?:T%TT II 

A rchiraadinaa Tatprathiteh 51 8^. 

On the path connected with light (the departed 
soul of the knower of Saguna Brahman travels to- 
Brahmaloka after death), that being well-known (from 
the Sruti). 

: by tlie path of the rays, etc., by the rays of- 
light and so on, on the path connected with deities, beginning 
with that of light. Tatprathiteh : that being w^cll known (trom 
the Sruti). 

This Sutra states that the soul of the knower of 
the Saguna Brahman proceeds after death, by the path, 
of the rays of light. 

It has been explained that upto the beginning of 
the way the departure is the same. In the last section 
it was stated that the knower of the Saguna Brahman 
travels by Devayana or the path of the gods to 
Brahmaloka. But different texts make different 
declarations about the way itself. 

One passage describes it as constituted by the 
junction of the Nadis and rays “Then he mounts 
upwards by just those rays” (Chh. Up. VIII. 6. 5). 
Another passage describes it as beginning with light.. 
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‘They go to the Ught, from light to day" (Chh Ud 

V.io. 1) ,,, i3 

Upanishad I. 3 : Having reached the path of the 
gods, he comes to the world of Agni.” Another way 
IS described in Bri. Up. V. 10. 1. "When the person 
goes away from this world he comes to the wind.” 
Another way is described in Mu Up, 1.2. 11. "Free 
from passion they depart through the gate of the sun.” 

A doubt here arises whether these ways are 
different from each other or whether there is only one 
path, the path of the gods of which the different texts 
mention different particulars, or give different 
descriptions. 

The Poorvapafcshin or the opponent maintains that 
these texts refer to different paths to Brahmaloka. 

The present Sutra refutes this view and declares 
that all the texts refer to one path only and give only 
different particulars of the same path, the path 
connected with deities beginning with that identified 
with light. Why so ? On account of its being widely 
known, from the Sruti texts that this is the path for 
all knewers of Brahman. 

The text “Those who know this (Panchagni Vidya) 
and those who in the forest meditate with faith and 
austerity reach the deity identified with light” (Chh. 
Up. V. It . 1), expressly states that the path connected 
with deities beginning with that of the flame belongs 
to all knowers of Brahman whatever be the Vidya by 
which they have attained that knowledge. 

The goal, viz., Brahmaloka is the same in all cases. 
Some part of the path is recognised in all texts. All 
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the following passages declare one and the same result^ 
virj^f the attainment of the world of Brahman. “In 
these worlds of Brahman they dwell for ever and ever”' 
(Bri. Up. VL 2. 15). “There he dwells eternal years” 
Bri. Up. V. 10. 1). “Whatever victory, whatever 
greatness belongs to Brahman, that victory he gives,, 
that greatness he reaches ” Up. I. 2). There is 

no justification to regard the path as different on 
account of its being dealt with in different chapters. 

Hence we have to conclude that all the texts refer 
to the same path but give different particulars which 
have all to be combined for a full description of 
the path. 

Though various Srutis refer to the path by such 
words as Archis (light), Surya (sun), Vayu (wind), 
etc., yet they all refer only to different portions of one 
and the same way, viz , Archiradi-marga or Devayana 
which leads to Brahmaloka. Each Sruti gives us 
something indicatory of the path and we have ta 
combine the diverse particulars. 


Vaayvadhikaranam : Topic (Adhikarana) 2* 

The departing soul reaches the deity of the year' 
and then the deity of the ah\ 

IV. 3.2 1 1 

Vaaywmabdaadaviaheahavisheshaahhyaam 


619 - 
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(The departed soul) of a knower of the Saguna> 
Brahman goes) from the deity of the year to the deity* 
of the air on account of the absence and presence of 
specification. 

Vaayum : the deity of the air. Abdaat ■ from the deity of the 
year. Avisheshainsheshaabhyaam : because of noa-specification 
and specification, because it is stated in general in one Sruti and 
in detail in another. 

The description of the path of the gods is- 
continued. 

This Sutra fixes the order of the stages. The 
Kaushitaki Upanishad describes the path as follows. 
“The Upasaka or the worshipper, having reached the 
path of the gods comes to the world of Agni (fire) to 
the world of Vayu (air), to the world of Varuna, to. 
the world of Indra. to the world of Prajapati, and then 
to the world of Brahma.” (Kau. Up. I. 3). 

Now the world of Agni means the same as light, as 
both terms denote burning, and we, therefore, need 
not with regard to them search for the order in which 
they are to be combined. 

Again the Chhandogya Upanishad describes the- 
path as follows. They reach the deity identified with 
the light, from him to the deity of the day, from him.i 
to the deity of the bright half of the month, from him 
to the deities identified with the six months of the 
northern path of the sun, from them to the deity of the 
year, from him to the deity of the sun, from him to the 
deity of the moon, from him to the deity of the 
lightning. (Chh. Up. V. 10, 1), Here Vayu is not. 
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•^mentioiiecl in the path beginning with light. There 
ds absence of specification. 

In the Brihadaranyaka Upanishad Vayu is mentioned 
before Aditya. “When the person goes away from this 
world he comes to Vayu. Then Vayu makes room for 
him like the hole of a wheel, and through it he mounts 
higher, he comes to Aditya."’ On account of this 
specification which shows Vayu to come before Aditya, 
Vayu must be inserted between the year and Aditya. 
We should conclude that the soul goes to Vayuloka 
before going to the sun. 

The Brihadaranyaka text Chap. V. 10. 1 fixes that 
air comes immediately before the sun, because there 
is regular order of succession. But as regards air 
coming after the deity of fire there is no specification 
but simply a statement “Having reached the path of 
the gods he comes to the world of Agni, to the world 
of Vayu.” 

The Vajasaneyins in their text record “From the 
deities identified with the six months in which the 
sun travels northwards he reaches the diety identified 
with the world of the gods.” (Bri. Up. VI. 2. 15). Here 
in order to maintain the immediate succession of the 
deity identified with Vayu (air) and that identified 
with the sun (Aditya) we must understand that the 
*soul passes from the deity of the world of the gods to 
•the deity of air. 

Again in the texts of Chhandogya and the 
Brihadaranyaka the deity of the world of the gods is 
mot mentioned in the former and the deity of the year 
in the latter. Both texts are authoritative. Both 
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have to be included in the full description of the path. 
As the year is connected with the months, the deity of 
the year precedes the deity of the world of the gods. 

Hence the sequence is Archis (rays), Ahas (day). 
Shuklapaksha (bright half of the month), six months, 
year, thf world of the gods, the world of Vayu, the 
sun, the moon, the lightning, the world of Varuna, 
the world of Indra, the world of Prajapati and the 
world of Brahma. 


TadidadbikaraBam : Topic (Adkikarana) 3. 

After reaching the deity identified with lightning, the 
soul reaches the world of Varuna. 

IV. 3.3 

Taditodhi Varunah Banihandhadt 520. 

After (reaching) the deity of lightning (the soul 
Teaches) Varuna, on account of the connection 
•(between the two). 

Taditah adhi : after the deity of lightning. Varunah : (comes) 
Varuna (rain-god). Sambandhaai : on account of connection. 

The enumeration of the stations of the journey is 
continued. 

In the Chhandogya text we find, “From the sun to 
the moon, from moon to lightning”. In the KaushitaM 
Upanishad we find “From Vayu (wind) to. Varuna”, 
Combining the two texts we have to place Varuna 
•after lightning, on account of the connection between 

B. S— 24 
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the two (lightning and Varuna). The broad lightning? 
dance forth from the womb of the clouds with the 
sound of deep thunder and then water falls down. 
“It lightens, it thunders, it will rain.” (Chh. Up. VII. 
11.1). Varuna is the god of rain and. lightning 
precedes rain. So after lightning comes Varuna. 

After Varuna come Indra and Prajapati for there is 
no other place for them. The Kaushitaki text also 
puts them there. 

The complete enumeration of the stages of the path 
of the gods, is as follows ; first the deity of fire, then 
the deity of the day, the' deity of the bright half of 
the month, the deities of the <six months when the sun 
travels to the north, the deity of the year, the deity of 
the world of gods, the deity of the air, the sun, the 
moon, the deity of lightning, the world of Varuna, 
the world of Indra, the world of Prajapati, and 
finally Brahmaloka. 


Aativaahikaadkikaranam : Topic (Adhikarana) 4., 

Light eta., referred to in the text describing the path 
of the gods mean deities identified toith light 
etc,, who conduct the soul stage after 
stage till Brahmaloka is reached. 

(Sutras 4-6) 


IV. 3.4 


621 : 


Aativa ahikaa$ta Urn gaat 
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(These are) deities o©adutTtin'g' th’6 soul (on the 
path of the gods), on account df indicatory marks to 
that etfect. 

Aaiiraahiiiak : c'onductofrs, conducting the departed 

soul. T'ad-iinfl'aaf on account df itodica-toiry marks to that etfect. ' 

' The description of the 'path of the gods is continued. 

With regard to those beginning with light a doubt 
arises whether they are marks of the road, or places of: 
enjoy.ment or conductors of the travelling souls. 

The Poorvapakshin saysg i.iLight land so on -are marks 
of the road, because the instruction has that character. 
In ordinary life a man who wishes to go to a village or 
a town is told “Go from here to that hill, from . there 
to a banyan tree, from phat tree to a river, from . that 
to a village, after that you will , reach' the town”.” So 
here also the text says, “From light to day, from day to 
the waxing half of the month”, etc. 

Or else light and so on may he viewed as places of 
enjoyment. Because the (;ext connects Agni and, so on 
with the “world” “He comes to the world of Agni.” 
Now the term “w6rld” denotes places of enjoyment pfc 
living beings, as when we say. j'the .world of ipen”^' 
“the world of fathers”, "the world of gods” 

Therefore, light and the res,t are, not, -conductors. 
Further they cannot be condd<j^^s as they are -without, 
intelligence. Tn ordinary life,, intelligent men -only are 
appointed by fhe Icing to conduct travellers ovg?: 
difficult roads. 

The present Sutra refutes this. ..They must be the 
conductors.' They ’ receive the departed souls 
conduct them on their way to Brahmaloka. That 
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conductors are meant here and not marks or places of 
lenjoyment is indicated by the text of the Chhandogya 
which ends thus, "From the moon to the lightning. 
Then a being who is not a man leads them to Brahman”. 
(Chh. Up. IV. 15. 5 ; V. 10. 1), This text shows that 
ra:nlike the previous guides or conductors who were 
more or less human, this particular guide or conductor 
^ not human in nature — ^“Amaanava”. 


2V. 3.5 
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UbhayavyaamohaattatHddheh 522. 

(That deities or divine guides are meant in these 
texts, there arc personal conductors) is established, 
because both (t. e , the path and the traveller) become 
unconscious. 

Uhhaya : both (tho path and the traveller). Vyaumohaat : 
l>ecause of unconsciousness. Tat-siddheh : that is established. 

This Sutra is an argument in support of Sutra 4. 

The departed souls are not capable of guiding 
sthemselves as their organs are withdrawn in the mind. 
The light, etc., are without intelligence. Hence they 
are equally incapable and cannot guide the souls. 
Hence it follows that the particular intelligent deities 
identified with the light, etc., guide the souls to 
Brahmaloka. In ordinary life also drunken or senseless 
people follow a road as commanded by others. 

Again light and the rest cannot ^ taken for marks 
<jf the path or road, because they ate not always 
present. 
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Further the departed souls cannot enjoy as- their 
organs are withdrawn into the mind. Hence light anad 
the rest cannot be worlds where they enjoy. 

Although the wanderers or the departed souls- do 
not enjoy anything, the word “world” may be explained 
on the ground thap those worlds are places of enjoyment 
for other beings dwelling there. 

The conclusion,, therefore, is that he who has 
reached the world of Agni is led on by Agni and he wh® 
has reached the world ruled by Vajnu is led by Vayti. 

IV. 3.6 tl 

Vaidyutenaiva Tatastaochruteh &2S. 

From thence (the souls are led or guided) by the 
very same (superhuman) person who comes to lightning, 
that being known from the Sruti. 

VmdyuUna : by the (superhuman) guide connected with 
lightning, by the superhuman being who takes Lis charge from 
tlie god of lightning. Mva : alone, only, indeed. Tatah : from 
thence Tatshruteh : that being known from the Sruti, as Smti 
states bO, because of the Vedic text. 

The discussion on the journey is continued. 

From thence, i. e., after they have come to the 
lightning they go to the world of Brahman, being led 
through the worlds of Varuna, and the rest by the 
person, not a man (Amaanava-purusha) who follows 
immediately after the lightning. When they have 
reached the place of lightning, a person, not a man, 
leads them to the world of Brahma.” (Bri. Up. 
VI. 2. 15). 
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Varuna and the rest only favour the souls either by 
not obstructing or helping them in som^.way. 

Therefore, it is well established that light and so 
on .3xe the gods who act as, conductors or guards. 


Kaaryaadhikaranam : Topic (Adhikarana) 5. 

iThe departed eotds go by the path of gods to 
Sagtma Brahman. 

(Sutras 7-14) 

IV. 3.7 n 

Kaaryam Baadarirasya Oatyupaia'teh 524. 

To the Karya Brahman or Hiranyagaxbha or Saguna 
Brahman (the departed souls are led) ; (thus opines) 
the sage Badari on account of the possibility cf its 
being the goal (of their journey). 

Kaaryam ; the relatix'e Brahman or Hiranyagarbha. iJandtuih ; 
the sage Baadari (holds). As>ja : His. Qali-’ipapatteh : on actount 
of the possibility of being the goal. 

A discussion is now taken up whether the soul is 
conducted to the Nirguna Brahman or the Saguna 
Brahman. 

In the previous Sutra the way was discussed. 

Now from this Sutra onwards the discussion is 
about the goal reached. 

The Chhandogya text declares “Then a being who 
is not a man (Amanava Purusha) leads them to 
Brahman” (Chh. Up. V. 10. 1). 
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A doubt arises now whether the Brahman is the 
-Saguna Brahman or the Supreme Nirguna - Brahman. 
The opinion of the teacher Badari is that the person, 
who is not a man, leads them to the lower qualified, 
effected Brahman (Saguna" ' or Karya Brahman) ; 
because it is possible to go to that. Because Saguna 
Brahman which occupies a definite place, which has a 
special abode and which is finite can be the goal of 
a journey. But it is not possible with respect to the 
Nirguna Brahman which is Infinite and all-pervading. 
With the Highest Nirguna Brahman on the other hand, 
we cannot connect the ideas of one who goes, or 
object of going or act of going ; because that Brahman 
is present everywhere and is the inner Self of all. 


IV. 3.8 11 

Visheshitatvaatcha 525. 

And on account of the qualification (with respect 
to this Brahman in another text). 

V isheshitatvaat : because of being specified in Sruti, on ac'coimt 
of the qualification. Cha ; and. 

An argument in support of Sutra 7 is adduced. 

Because the word Brahman is qualified by the word 
‘lokan’. 

“He leads them to the worlds of Brahman : in 
these worlds of Brahman they live for ever and ever.” 
(Bri. Up. VI. 2. 15). The plural number is not 
:possible with respect to the Supreme Infinite Brahman, 
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while the plural number may be applied to the Saguna 
Brahman which may abide in different conditions. 


IV. 3.9 II 

Saameepymattu Tadvyapade^hah ^26^ 

But on account of the nearness (of the Saguna 
Brahman to the Supreme Brahman it is) designated as 
that (Supreme Brahman). 

Saamer.pijaat : because of the nearness or proximity. Tit . but. 
Tad : that. Vyapadeshah : designation. 

The argument in support of Sutra 7 is continued. 

The word ‘tu’ ‘but" sets aside any doubt that may 
arise on account of the word ‘Brahma" being used for 
the Saguna Brahman in the Chhandogya text. 

This Sutra says that this designation is on account 
of the proximity of the Saguna Brahman to the 
Supreme Brahman or the Absolute. 

The manifested Brahman also can be called Brahman 
as it is in the closest proximity to the Unmanifested 
Para Brahman. The Para Brahman assumes absolutely 
pure limiting adjuncts such as mind, etc., to become 
an object of devotion and meditation, L e * the lower 
Brahman dr Karya Brahman or Saguna Brahman. 


IV. 3.10 <U:wfwrRT?i.ll 

Kaaryaatyaye Tadadhyakshena Sahaatah Parama^ 
hhidhaanaat 527* 
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On the dissolution of the Brahmaloka (the souls, 
attain) along with the ruler of that world what is 
higher than that (i. e, the Supreme Brahman) on 
account of the declaration of the Sruti. 

Kaaryaatyaye : on the dissolution o€ the Brahmaloka (Kmrya i 
of the efiect, i, c , the universe , the relative Saguna Brahman). 
Tad : of that. Adhyakshena : with the ruler-president, i. e., 
Hiranyagarbha or the four-faced Brahma. Saha : with* Atah^- 
param . higher than that, i. e., the Supreme Brahman. Abhidhaa'- 
naat . on account of the declaration of the Sruti. 

The individual soul’s final absorption in the Para; 
Brahman or the Absolute is now stated. 

The Poorvapakshin or the opponent says : If the 
souls who go by the path of the gods reach the Saguna 
Brahman, then how can statements like, “They who 
proceed on that path do not return to the life of man”' 
(Chh. Up. IV. 15. 6) ; “For them there is no return- 
here” (Bri. Up. VI. 2. 15) ; “Moving upwards by that 
a man reaches immortality” (Chh. Up. VIII. 6. 5), be 
made with respect to them, as there can be no 
permanency anywhere apart from the highest 
Brahman ? 

This Sutra declares that at the dissolution of 
Brahmaloka the souls, which by that time have attained 
knowledge, along with the Saguna Brahman attain 
what is higher than the Saguna Brahman, i. e., Parai 
Brahman or the pure highest place of Vishnu. This 
is called Kramamukti or successive (progressive> 
liberation or release by successive steps. So the Sruti 
texts declare. 



378 


brahma sutkas 


iv. 3.11 II 

Smritescha 

And on account of the Smriti (texts supporting 
this view). 

Smriteh : on account of the statement of the Smnti, as Smnti 
agrees with the view ; according to the Smriti. Cha : also, and. 

An argument in support of Sutra 10 is adduced. 

The view expressed in the preceding Sutra is 
corroborated by Smriti also, “When the Pralaya has 
come and when the first person (Hiranyagarbha) comes 
to His end, then they all, together with Brahman, with 
purified minds enter the highest place.” 

The above are the Siddhanta Sutras. The final 
conclusion (Siddhanta), therefore is that the going of 
the souls of which scripture speaks, has for its goal 
the Karya Brahman or Saguna Brahman. 

The Poorvapaksha is stated in Sutras 12-14. 


IV.. 3.12 

Param Jainiinirmukhyatvaat 529- 

To the highest (Brahman) (the souls arc led) ; 
Jaimini opines, on account of that being the primary 
meaning (of the word ‘Brahiman’). 

Param : The Supreme (Brahman), Jaiminih : the sag(‘ Jaimini 
(opines or holds)* MuJehyatvaat : on account of that being the 
primary meaning (of the word “Brahman'*), 
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Sutras 12-14 give Aprima facie view of the matter. 
An objection to Sutra 7 is adduced by presenting an 
opposite view. 

Jaimini is of opinion that the word ‘Brahman’ in the 
Chhandogya text “He leads them to Brahman” refers 
to the highest Brahman, as that is the primary meaning 
of the word. 

IV. 3.13 II 

Darshanaateha 530. 

And because the Sruti declares that. 

J)a)'6'hanaat : on account of the Sruti texls, Cha : and, al&o. 

An argument in support of Jaimini is adduced. 

The text “Going upwards by that he reaches 
immortality” (Chh. Up. VIII. 6. 6) (Katha Up. II. 6. 16) 
declares that immortality is attained by going. But 
immortality is possible only in the ^ Supreme Brahman, 
not in the Saguna Brahman, because the latter is 
transitory. So scripture says, “where one sees 
something else, that is little, that is mortal.” (Chh. Up. 
VII. 24. 1). 

According to the text of the Kathopanishad also 
the going of the soul is towards the Supreme Brahman. 
The Soul which passes out of the body hy the 
Sushumna Nadi reaches immortality. This can. be 
attained only in the Supreme Brahman. 

IV. 3.14 51 ^ 11 

Na Cha Kaarye Pj atipattyabhisandhih 


581. 
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And the desire to attain Brahman cannot be with 
respect to the Saguna Brahman. 

Na ; not. Cha : and. Kaaryc : in the Saguna Brahman# 
Pratipatti : realisation of Brahman, Abhisandhih : desire. 

(Fraiipatti-ahMsandhih : the desire to attain or realise- 
Brahman) . 

The argument in support of Sutra 12 is continued. 

“I enter the hall of Prajapati. the house” (Chh. Up. 
VIII. 14. 1), cannot have the lower or Saguna Brahman, 
for its object. This desire to enter the “hall” or “the 
house” cannot be with respect to the Saguna Brahman. 
It is appropriate with regard to the Highest Brahman 
(Para Brahman). Because the immediately preceding 
passage intimates “And that within which these (names 
and forms) are contained is Brahman.” The passage 
“I am the glory of the Brahmanas” represents the soul 
as the self of all”. ‘Glory’ is a name of the Supreme- 
Brahman. “There is no likeness of him whose name is 
great Glory” (Vaj. Sam. XXXII. 3). Here the Supreme 
Brahman is referred to. 

Sutras 12-14 give the view of the Poorvapakshin or 
the opponent, against what has been said in Sutras 7-11. 
The arguments of Sutras 12-14 are refuted thus : 

The Brahman attained by those who go by the path 
of the gods (Devayana) cannot be the Supreme Brahman 
(Nirguna Brahman). They attain only the Saguna 
Brahman. Para Brahman is all-pervading. He is the 
Inner Self of all. He cannot be attained as He is the 
Innermost Self of everyone. 

We do not go to what is already reached. Ordinary- 
experience rather tells us that a person goes to- 
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something different from him. Journey or attainment 
-is possible only where there is difference, where the 
•attainer is different from the attained. 

The Supreme Brahman cannot be assumed to possess 
any differences depending on time, or space or anything 
•else and cannot, therefore, become the object 
of going. 

In the realisation of the Supreme Brahman the veil 
of ignorance is removed and the seeker knows his 
■essential divine nature. He realises his identity with 
•the Supreme Brahman. When the ignorance is removed 
Brahman manifests itself. That is all. There is no 
going or attaining in such a realisation. 

But the attainment of i&ahman spoken of in the 
texts connected with the path of the gods is not merely 
the removal of ignorance but actual. 

The passage “I enter the hall of Prajapati, the 
'house”, can be separated from what precedes and be 
•connected with the Saguna Brahman. 

The fact that Chh. Up. VIII. 14-1 says “I am the 
glory of the Brahmanas, of the kings” cannot make it 
refer to the Nirguna Brahman, because the Saguna 
Brahman can also be said to be the self of all, as we 
•find in texts like “He to whom all works, all desires 
belong” (Chh. Up. III. 14. 2). 

The reference to the journey to Brahman which 
belongs to the realm of relative or qualified knowledge 
an a chapter which deals with the Highest Knowledge 
is only by way of glorification of the latter. 

For all these reasons the view of Badari as set forth 
in Sutras 7-11 is the correct one. 
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Ap»-a!:eekaalani1>anaaihikaraaain : Topic (Adhikarana) 6. 

Only those tvfio have taken recourse to the worship of 
Brahman without a symbol attain Brahmaloka* 

(Sutras 15-16) 


IV. 3 15 S^lO'aTT^rTTt- 

n 

Aj)i\iteekaalambanaannayatecti Uaadaraayana Ubha- 
yathar.donhcattatki'atu^cha 662. 

Baiarayana holds that (the superhuman being) leads 
(to Erahmaloka only) ‘those who do not take recourse 
to a symbol of Brahman in their meditation ; there 
being no fault in the two-fold relation (resulting from 
this opinion) and (it being construed on the doctrine) 
as is the meditation oh that (i. c.. Brahman) so does 
one become. 

Apf‘ai*''ehaalambanaat : Thobe who dotu^l rvcoui.u* to the 

symbok lor the meditation 'of Jirahnian. Xayati ' (the hiipcr- 
humtxn being) leads or takes ; lit Baudarawjanah : ut> s?ay& 
Badara>dna. Ubhayathaa : •both ways* *:/ theie being 

no del Cha : and, Tat^kratah : f»,s is the meditatiun on that, 
(so (1 )e^ one become}. Cha : and. 

The discussion commenced in Sutra 6, whether the 
soul IS taken to the Supreme Brahman or the Saguna 
Brahman is concluded in this and the following Sutra. ■ 

A doubt here arises<whether all worshippetfs' of the 
Saguna Brahman fgo to Brahmaloka - being <; led by the 
superhuman being mentioned in Cbh. Up. IV. 15. 5. or 
only some of them ? 
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The Poorvapakshin or the opponent maintains that- 
all go to Brahmaloka whatever may be their Upasana. 

This Sutra declares that only those worshippers of- 
the Saguna Brahman who do not take recourse to 
any symbol in their meditation on Brahman go there. 
This 33 the opinion of the teacher Badarayana. This, 
however, does not contradict what is said in III. 3. 31 
if we understand that by “all” is meant all those 
worshippers who do not take recourse to any symbol 
in their meditation on Brahman. 

Only Brahma Upasakas are taken by the Amanava 
Purusha to Brahmaloka. The form of meditation, 
governs the result. In the case of symbols like the 
Salagrama stone, there is no feeling that it itself is 
Brahman. No doubt in the case of Panchagni-Vidya, 
the Sruti says that the worshipper is led to Brahmaloka. 
But we cannot extend the result to the worshippers of 
external symbols where there is no direct siriptural 
statement, we have to understand that only those who 
meditate on Brahman go to Brahmaloka, not others. 

He whose meditation is fixed on Brahman reaches 
Brahmaloka. This view is supported by Sruti and 
Smriti. “In whatever form they meditate on Him, 
that they become themselves.” In the case of symbols 
on the other hand, the meditation is not fixed on 
Brahman, the symbol being , the -chief element in the 
meditation. Hence the woirshipper .does not attain 
Brahmaloka. 

IV. 3.16 n 

Vishesham Cha Darshayati 


533 . 
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And th.e scripture declares a difference (in the 
case of meditations on symbols). 

Visheshaam : difference. Cha : and. Darskayati : the scripture 
declares. 

An argument in support of the conclusion arrived 
at by Badarayana, is adduced here. 

With reference to the meditations on symbols such 
as name and so on, that occur in Chhandogya 
XJpanishadic texts, the Sruti speaks of different results 
according to the difference in the . symbols. “One who 
meditates upon name as Brahman becomes independent 
'SO far as name reaches.” (Chh. Up. VII. 1. 5). “One 
who meditates upon speech as Brahman becomes 
independent so far as speech reaches.” (Chh Up. 
VII. 2. 2). 

Now the distinction of rewards is possible because 
the meditations depend on symbols, while there could 
be no such difference in results, if they depended on 
the one non-different Brahman. 

Hence it is quite clear that those who use symbols 
for their meditation cannot have the same reward as 
others. They cannot go to Brahmaloka like those who 
meditate on the Saguna Brahman. 


TEkns ends tlie Third Pada (^Section 3) of the Fourth 
-Adhyaya ^C^pter IV) >of the Brahma Sutras 
or the Vedanta Philosophy. 



CHAPTER IV 
Section 4 


INTRODUCTION 


The attainment of Brahmaloka by the worshippers 
of the Saguna Brahman has been treated in the last 
section. This section deals with the realisation of the 
Highest Brahman by its worshippers. 


SYNOPSIS 

Adhikarmui I : (Sutras 1-3) The released soul does 
■not acquire anything new but merely manifests itself in 
its true nature. 

Adhikarana II ; (Sutra 4) determines that relation 
in which the released soul stands to Brahman is that of 
Avibhaaga. non-separatiom 

Adhikarana III : (Sutras 5-7) discuss the charac- 
teristics of the soul that has attained the Nirguna 
Brahman. According to Jaimini the released soul, 
when manifesting itself in its true nature, possesses the 

B. S-25 
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attributes which in Chh. Up. VIII. 7-1 and other places 
are ascribed to Brahman, such as Apahatapapmatva 
(freedom from sin), Satyasankalpatva (true volition) 
and Aiswarya (Omniscience) etc. 

According to Audulomi the only characteristic of 
the released soul is Chaitanya or pure intelligence. 

According to Badarayana the two views can be 
combined. The two views describe the released soul 
from two different standpoints, vir:., relative and 
transcendental and so there is no contradiction between 
the two. 

Adhikarana IV : (Sutras 8-9) The soul which has 
attained the Saguna Brahman effects its desires by 
mere will. 

Adhikarava. T'” : (Sutras 10-14) A released soul which 
has attained Brahmaloka can exist with or without a 
body according to its liking. 

Adhikarana VI ; (Sutras 15-16) The released soul 
which has attained the Saguna Brahman can animate 
several bodies at the same time. 

Adhikarana VII : (Sutras 17-21) The released soul 
which has attained Brahmaloka has all the Lordly 
powers except the power of creation etc. There is no 
return to this world for these released souls. 
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Sampadya^virlihaavaadhikaraiiaiii : Topic (Adhikarana)' 1,^ 

The liberated soul does not acquire anything new but 
only manifests its essential or true nature- 

(Sutras 1-3). 

IV. 4.1 

Sampadyaavirbhaavah Svena Shabdaat 684. 

(When the Jiva or the individual soul) has attained 
(the highest light) there is manifestation (of its owil 
real nature) as we infer from the word “own’h 

Sait^padya : having attained. Aavirbhaavak : there is manifes- 
tation Svena shabdaat : from the word "‘own” 

(Sv^na : by one's own. Sahdaat : inferred from the word). 

The Chhandogya text says “Now this serene and 
happy being, after having risen out of this body and 
having attained the highest light, manifests itself by its 
own nature.” (Chb. Up. VII. 12. 3). 

The Poorvaoakshin or the opponent holds that the 
Jiva or the individual soul which has freed itself from 
identification with the three bodies attains emancipation 
after realising Brahman. Release also is a fruit like 
other fruits, e g. Swarga or heaven. Manifestation- 
means as much as origination. Liberation was not a 
pre-existent thing. It is soitiething that is newly 
acquired like heaven, a's the word' “reaches” in the 
text clearly indicates." Therefore emancipation is 
something new that is acquired by the individual soul. 
If the manifestation took' place only through the self s 
own nature, it would already -appear iri the Selfs former 
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states, because a thing’s own nature is never absent 
from it. 

The present Sutra refutes this view and says that 
the word “own” indicates that emancipation was a 
pre-existent thing. The individual soul manifests its 
own, true, essential divine nature which was so long 
covered by ignorance (Avidya). This is his attainment 
of the finil beatitude or release. It is certainly nothing 
that is newly acquired. 


IV. 4.2 

Muktah Pratijnaanaat 635. 

(The Self whose true nature has manifested itself 
is > released ; according to the promise (made by 
‘Scripture). 

Muktah : the liberated one, released, freed, Pra ijnaanaat ; from 
.the promise- 

The previous Sutxa is further elucidatcd- 

Emancipation is a cessation of all bondage and not 
ithe accession of something new, just as health is merely 
the removal of illness and not a new acquisition. 

If release is nothing new that is acquired by the 
'individual soul, then what is its difference from 
bondage ? The Jiva: was stained in the state of bondage 
by the three states, i e., the state of waking, dreaming 
and dreamless sleep. According to Chhandogya 
Upanishad 9-11, “It is blind” “it weeps as it were" “it 
^ocs to utter annihilation”. It imagines itself to be 



CHAPTER IV— SECTION 4. 3 S89> 

finite. It identifies itself with the illusory vehicles or 
Upadhis and experiences pleasure, pain, joy and sorrow. 
After self-realisation it resdises its true nature which 
is absolute bliss. It is freed from all erroneous notions 
and misconceptions. It is freed from Avidya or 
ignorance and its effects. It is perfect, free, independent. 
This is the difference. 

Annihilation of ignorance is salvation. Eradication 
of all erroneous notions or misconceptions is liberation. 
Destruction of the veil of ignorance, that separates the 
individual soul from the Supreme Soul is emancipation 
or the final beatitude. 

But how is it known that in its present condition 
the soul is released ? On account of the promise made 
in the scriptures, says the Sutra. 

The Chhandogya Upanishad says, “I will explain 
It to you further." (Chh. Up. VIII. 9. 3., VIIL 10. 4.„ 
VIIL 11. 3). Here the Sruti proposes to expound that 
Self which is free from all imperfections. It begins 
thus, “The Self which is free from sin” (Chh, Up. VIII. 
7. 1). “It being without the body, is not touched by 
pleasure and pain.” (Chh. Up. VIII. 12. 1). and 
concludes “By his own nature he manifests himself. 
That is the highest person. The serene being rises 
above its body, reaches the highest light and appears 
in its own true nature.” (Chh. Up. VIIL 12. 3). 

IV. 4.3 SHOT 11 


Aatmaa Prakaranaat 


53& 
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(The light into which the individual soul enters is) 
the supreme self ; owing to the subject matter of the 
chapter. 

Atmaa the supreme self/ PYaJcarayiaal : on account ol the 
'Subject matter of the discouise or context. 

This Sutra says that the individual soul recovers 
his own Self (the Supreme Self) as stated in Sutra 1. 

The Poorvapakshin or the opponent holds : How 
can the soul be called “liberated” considering that the 
clause “having entered into the highest light” speaks 
of it as within the sphere of what is a mere effect ? 
Because the word “light” in common parlance denotes 
physical light. No one who has not transcended 
beyond the sphere of effects can be liberated, as 
whatever is an effect is tainted with evil. 

We reply : this objection is without force. It 
cannot stand ; for in the passage referred to in the 
Chh. Up. VIII. 3. 4 the word “light” denotes the Self 
supreme, in accordance with the subject matter of the 
chapter and not any physical light. 

The word “Jyotih” (light) in the passage refers to 
the Atma which is described as sinless, undecaying and 
deathless (Ya Atma Apahatapapma Vijaro Vimrityuh) 
<chh. Up. vni. 7. I). 

We, therefore, may not all at once pass over to 
physical light, incurring thereby the fault of abandoning 
the topic under discussion and introducing a new one. 

The word “light” is also used to denote the Self 
in the texts like “The gods meditate on the immortal 
light of all lights as longevity” (Bri. Up. IV. 4. 16), 
We have discussed this in detail under 1. 3. 40. 
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Avibhaagenadrishtatvaadhikaranam : Topic (Adhikarana) 2. 

The released soul remains inseparable from the 
Supreme Soul 


IV. 4.4 11 

Avibhaagena Drishtaivaat 587 . 

(The Jiva in the state of release exists) as 
inseparable (from Brahman), because it is so seen from 
the scriptures. 

Arihhaagena: as inseparable. Drishtaivaat : for it is so seen 
from the scriptures. 

A doubt arises whether the individual soul in the 
state of emancipation exists as different from Brahman 
or as one with and inseparable from It. 

The present Sutra d?clares that it exists as 
inseparable from Brahman, because the Sruti texts 
declare so. “Thou art That, Tat-Twam-Asi” (Chh. 
Up. VI. 8. 7). “Aham Brahma Asmi, I am Brahman” 
(Bri. Up. 1. 4. 10). “Where he sees nothing else” 
(Chh. Up. VII. 24. 1). “Being but Brahman, he is 
merged in Brahman” (Bri. Up. IV. 4. 6). All these 
Sruti passages declare that the emancipated soul is 
identical with Brahman. 

Such passages as “Just as pure water poured into 
pure water remains, the same, thus O Goutama, is tlie 
self of a thinker who knows.” (Katha Up. II. 4. 15), 
whose object is to describe the nature of the released 
soul, declare that there is non-separation only. The same 
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follows from the comparisons of the soul entering. 
Brahman to rivers falling into the sea. 

Passages which speak of difference have to be 
explained in a secondary sense, expressing non-separation 
or unity. 


Braahmaadhikaranam : Topic (Adhikarana) 3. 

Charaeteriaties of the soul that has attained the 
Nirguna Brahman. 

(Sutras 5-7) 

IV. 4.5 li 

Braahmena Jaiminirupanyaasaadihhyah 538. 

(The released soul exists) as possessed of (the 
attributes of Brahman ; (thus) Jaimini (opines) on 
account of the reference etc. 

Sraalumna : as possessed of the attributes of Brahman. 
Jaimuiih : Jaimini (holds). XJpmiyaasaadibhyah : on account of 
the reference etc. 

The view of the sage Jaimini is stated in this 
connection. 

It has been stated that the released soul attains 
Brahman. Brahman has two aspects, vis.t one the 
unconditioned aspect as pure consciousness and the 
other as described in the Chhandogya Upanishad VIII. 
7. 1 ; "The Atman which is free from evil, undecaying, 
undying, free from sorrow, hunger and thirst, with true 
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desires (Satyakama) and true volitions (Satya 
Sankalpa). 

A doubt arises now, which aspect does the released 
soul attain ? Jaimini maintains that the liberated soul 
attains the conditioned aspect. Why ? Because this is 
known from reference to the nature of the self as being 
such in the text cited. The qualities of Omniscience 
and Omnipotence are mentioned. Hence Jaimini 
opines that the released soul attains the conditioned 
aspect of Brahman. 


IV. 4.6 H 

Chititamnaatrena Tadaatmakatvaadityaudulomih 589^* 

(The released soul exists) solely as pure conscious- 
ness or Intelligence, that being its true nature or 
essence ; thus Audulomi (thinks). 

ChUltafvnaatnma : solely as pure consciousuessness. (Tonw^aa- 
ircna : solely), Tadaatmakatvaat : that being its true nature or 
essence Itl : thus, so, Audulomih : Audulomi (thinks). 

The view of the sage Audulomi is stated in this 
connection. 

This Sutra gives another view about the state of 
emancipation. This is the view of the sage Audulomi. 
Audulomi says that it is the realisation of the soul’s 
essential nature as pure Chaitanya (knowledge, 
consciousness or intelligence). The soul is solely of 
the nature of Pure Consciousness. It exists as such ini 
the state of release. 
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This conclusion will also agree with other scriptural 
texts such as Bri. Up. IV. 5. 13 : “Thus this Self has 
neither inside nor outside, but is altogether a mass of 
knowledge'’. 

Although the text enumerates different qualities 
such as freedom from sin, etc., these qualities rest only 
on fanciful conceptions due to difference of words ; 
because what the text intimates is only absence in 
general of all qualities such as sin and the rest. 


IV. 4.7 ii 

Evamapyupanyaasaat Poorvabhaavaadavirodhani 
Baadaraayanah 540, 

Thus also, on account of the existence of the former 
qualities, admitted owing to reference and so on, there 
is no contradiction (between the two) ; (so thinks) 
Badarayana. 

Evani : tlnib. Api : even. XJ panyaamat : on acca-unt oi' 
reference. : owing to attribution of the pirperties 

■mentioned before. Avirodkam : then^ is no contradiction. LUmda- 
raayanah . l^adarayana (thinks). 

The author’s own view is now stared. 

Badarayana reconciles both and says that the 
affirmation of the divine attributes of Omniscience 
and Omnipotence is from the point of view of God’s 
nature when the soul is bound, while the affirmation 
of the soul’s nature as pure knowledge is from the 
point of view of its released state. 
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Although it be admitted that intelligence only 
constitutes the true nature of the Self, also the former 
nature, i. e„ lordly power like that of Brahman, which 
is intimated by reference and the rest is with a view 
to the world of appearances not rejected. Hence there 
is no contradiction. This is the opinion of the teacher 
Badarayana. 


Sankalpaadhikaranam : Topic (Adkikarana) 4 

The soul which has attained the Saguna Brahman 
effects its desires by mere toill. 

(Sutras 8-9) 

IV. 4.8 11 

Sa7ikalpaadeva Tu Tatchruteh 641^ 

But by mere will (the liberated souls attain their 
purpose), because scriptures say so. 

Sankalpaat : by the exercise of will. Eva * only. Tu : but* 
Tat-shntteh . becau.se Sruti says so. 

The powers and privileges which a liberated soul 
acquires are stated here. 

In the meditation on Brahman within the heart 
we read as follows : “If he desires the world of the 
fathers (Pitriloka) by his mere will they come to I’im.” 
<Chh. Up. VIII. 2. 1). 

A doubt here arises whether the will alone is the 
■ cause to get the result, or the will joined with some 
other operative cause. 
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The Poorvapakshin holds that although scripture 
says “by his mere will” some other cause must be 
supposed to co-operate as in ordinary life. Because; 
as in ordinary experience the meeting with one’s father 
is caused by one’s will, and in addition by the act of 
going and so on, so it will be in the case of the 
liberated soul also. 

This Sutra says that by mere will the result comes, 
because the Sruti so declares. If any other cause were 
required, the direct scriptural statements “by his will 
only” would thereby be contradicted. 

The will of the liberated soul is different from the 
will of ordinary men. It has the power of producing 
results without any operative cause. 

IV. 4.9 li 

Ata Eva Ghaananyaadhipatih 542. 

And for this very same reason (the released soul is) 
without another Lord. 

Ata eva : for the very reason, therefore, so, Cha : and. 
Anamjaadhipatih : without any other Lord. 

The previous topic is continued. 

For this very same reason, i. e., owing to the fact 
of the will of the released person being all-powerful, 
he who knows has no other Lord over himself. 
Because not even an ordinary person when forming; 
wishes, will, if he can help it, wish himself to be 
subject to another master. Even in this world no one 
could willingly have master to Lord over him. 
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Scripture also declares that a released soul is master 
of himself. “For them there is freedom in all worlds.” 
(Chh. Up. Vlir. 1. 6). 


Abhaavaadlikaranam : Topic (Adhikarana) 5. 

A liberated soul who has attained Brahmaloha 
can exist with or without a body according 
to his liking, 

(Sutras 10-14) 

IV. 4.10 1 1 

Abhaavam Baadariraaha Hyevam 5i8, 

There is absence (of body and organs, in the case 
■of the liberated souls) (asserts) Badari, for thus 
scripture says. 

Abhaavam : absence (of body and organs), Baadarih : the sage 
Badari (asserts) • Aaha : (the Sruti) says. Hi : because. Evam : 
^thus. 

There follows a discussion whether the liberated 
soul possesses a body or not. 

The passage “By his mere wish the fathers rise” 
•shows that the liberated soul possesses a mind, whereby 
he wills. A doubt arises whether he possesses a body 
■and the organs. 

The teacher Badari says that he does not, because 
the scripture declares so, “And it is by means of the 
mind that he sees the desires and rejoices” (Chh. Up. 
VIII. 12. 5). This clearly indicates that he possesses 
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only the mind and not the organs, etc. There are 
neither body nor sense organs in the state of 
emancipation. 

IV. 4.1 L 1 1 

Bhaavam Jaiminirvikalpamnananaat 51iL 

Ja:mini (asserts that the liberated soul) possesses 
(a body and the organs) because the scriptures declare 
(the capacity on the part of such a soul to assume) 
various forms. 

Bh.ijn.*jm : ovihU'iicc. Jahnhilh : Jaiiuini (hohls). Vikalpau- 
mana^ ant : because the scripture declarea {tlie capacity to awsumo) 
diMue i^rnis. 

{V'kalpa: option, <hvorsity in manifestatitiU. AanmnwH^aat : 
from jptutoment m Siuti). 

A contrary view to Sutra 10 is adduced. 

The teacher Jaimini is of opinion that the liberated 
soul p assesses a body and organs as well as a mind. 
The Chhandogya Upanishad declares “He being one 
becomes three, five, seven, nine.” (Chh. Up. VII. 26. 2). 
This test says that a liberated soul can assume more 
than one form. This indicates that the released soul 
possesses besides the mind, a body and the organs. 

IV. 4.12 II 

Dvacdashaahavadubhayavidham Baadaraayanotah Si6. 

Fot this reason Badarayana opines that the released’ 
person is of both kinds as in the case of the twelve 
days’ sacrifice. 
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Dvaadashaaliavat : like the twelve days’ sacrifice, Uhhayavi- 
dhaith . (is) of both kinds. Baadaraayanah * Badarayana (thinks). 
Atah : so, therefore, from this, from this very reason 

A decision is given on the conflicting views noted 
above. 

Badarayana ^ affirms from the twofold declarations, 
oE the two scriptures that a liberated soul who has 
attained Brahmaloka can exist both ways, with or 
>«ff-ithout a body, according to his liking. It is like the 
twelve days’ sacrifice, which is called a Satra as well, 
as an Ahina sacrifice. 

IV. 4.13 ^^1^ u 

Tanvabhaave Sandhyavadupapatteh 546. 

In the absence of a body .(the fulfilment of desires 
is possible) as in dreams, as this is reasonable. 

Tui'i-ahhaai'e : in the absence of a body. Sandhyavad : ]ust as 
in dream (which stand midway between waking and deep sleep). 
Upajiattch this being reasonable. 

A^ inference is drawn from the conclusion arrived 
at in Sutra 12. 

When there is no body or sense-organs, the wished 
for objects are experienced by the liberated souls just 
as embodied persons experience joy in dreams. 

IV. 4.14 5IT!75f)LU 

Bhaave Jaagradvat 547. 

When the body exists (the fulfilment of desires is) 
as in the waking state. 
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Bhaave : when the body exists. Jaagradvat : just as in th^e 
waking state. 

Where then are the body and sense organs, the 
wished for objects are experienced by the liberated 
souls, just as embodied persons experience joys in the 
waking state. 


Pradeepaadhikaranam : Topic (Adhikarana) 6. 

The liberated soul which has attained the 
Saguna Brahman can animate several 
bodies at the same time. 

(Sutras 15-16) 

IV. 4.15 fk ii 

Pradeepavadaaveshastathaa Hi Darshayati SJsS. 

The entering (o£ the released soul into several 
•bodies) like (the multiplication of) the flame of a lamp 
because thus the scripture declares. 

Pradeepvt'i^at : like the flame of a lamp. Aave^lmh : enterings 
animating. Todhaa ; thus» so. Hi : because. Dar^Iiayati : the 
scripture shows (or declares). 

This Sutra shows the possibility for the liberated 
soul of simultaneously possessing several bodies other 
than his own. 

In Sutra 11 it has been shown that a released soul 
can assume many bodies at the same time for 
•enjoyment. 
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A doubt arises whether the bodies which the 
Tcleased create for themselves when rendering them- 
‘selves threefold and so on are soulless like wooden 
figures or animated by souls like the bodies of men. 

The Poorvapakshin maintains that as neither the 
soul nor the mind can be divided, they are joined with 
one body only, while other bodies are soulless. Other 
bodies are lifeless puppets. Enjoyment is possible only 
in that body in which the soul and mind exist. 

This Sutra refutes this view and says, “Like the 
flame of a lamp in their entering” i. e-, just as the one 
flame of a lamp can enter into different wicks lighted 
from it, the released soul, although one only, 
multiplies itself through its lordly power and enters 
into all these bodies. It creates bodies with internal 
organs corresponding to the original internal organs 
and being limited by these divides itself as many. 
Therefore, all the created bodies have a soul which 
renders enjoyment through all of these bodies possible. 
Scripture declares that in this way one may become 
many. ’‘He is onefold, he is threefold, fivefold, seven- 
fold’ (Chh. Up. VIL 6. 2). 

The Yoga Shastra also makes the same affirmation. 

iiv. 4.16 ^ II 

Svaapyayasawpattyoranyataraapekshafnaamshkritam 
Hi 649. 

(The declaration of absence of all cognition is made) 
tiaving in view either of the two states, deep sleep 
B. S—26 
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and absolute union (with Brahman), for this is made 
clear (by the scriptures). 

Svaapyayasampattyoh ; of deep sleep and absolute union (with 
Brahman). Anyataraapehaham : having in view either of these- 
two. AavUlihritam : this is made clear (by the Sruti). Hi i 
because. 

(Svaapyaya : deep sleep. Anyatara : either, any one of the two;. 
Apchshani : with reference to, with regard to). 

The range of knowledge of the liberated soul is now 
discussed. 

The Poorvapakshin or the opponent holds : How 
can lordly power, enabling the released soul to enter 
into several bodies and enjoy be admitted it we consider 
the different scriptural texts which declare that the' 
soul in that state has not any specific cognition ? c. g, 
“What should one know and through what ?” (Bri Up. 
n. 4. 14). “But there is not the second thing separate 
from it which it can know” (Bn. Up. IV. 3. 30). 
"It becomes like water, one, witness and without a 
second.” (Bri. Up. IV. 3. 32). 

This Sutra says that these texts refer either to the 
state of deep sleep or to that of final release in which, 
the soul attains absolute union with the Nirguna 
Brahman. 

Those passages on the other hand, which describe 
lordly power refer to an altogether different condition, 
which like the heavenly world, is an abode where 
knowledge of Saguna Brahman produces its results. 

We have been discussing in the previous Sutras 
about one who has not attained absolute union with 
Nirguna Brahman but .only Brahmaloka. There is 
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cognition in Brahmaloka. There is enjoyment also as- 
in heaven. The difference between heaven and 
Brahmaloka is that one does not return to this world 
from Brahmaloka whereas one returns to this universe 
from heaven when the results of his virtuous deeds 
have been exhausted 

Jagadvyaapaaraadhikaranain : Topic (Adhikarana) 7. 

The liberated soul which has attained Brahmalokm 
has all the lordly powers except the 
power of creation. 

(Sutras 17-22) 

IV. 4.17 ii 

J a gadvyaapaaravarjam Prakaranaadasannihita— 
tvaateha 5tOi^ 

(The liberated soul attains all lordly powers)' 
except the power of creation, etc., on account of (the 
Lord being) the subject matter (of all texts where 
creation etc., are referred to) and (the liberated souls), 
not being mentioned (in that connection). 

J agudvyaapuaravarjam : except the power of creation, etc* 
Prakaranaat : (on account of the Lord being) the subject matter^ 
because of the general topic of the chapter. AsanniMtatvaat : on 
account of (liberated souls) not being mentioned on account of 
non-proximity. Gha : and. 

{Jagad : world. Vyaapaara : creation, etc. Varjam : excepted)* 

The limitations of the released souls’ power are 
stated here. 
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A doubt here presents itself whether those who 
.through meditation on the Saguna Brahman enter 
Brahmaloka possess unlimited lordly power or power 
limited to some extent. 

The Poorvapakshin maintains that their powers 
must be unlimited, because we meet with texts such 
a? “They can roam at will in all the worlds” (Chh. Up. 
VII. 25. 2 ; VIII. 1. 6). “He obtains self-lordship” 
(Tait. Sam. I. 6. 2). “To him all the gods offer 
worship.” (Tait. Sam. I. 5. 3). “For him there is 
freedom in all worlds” (Chh. Up. VIII. 1. 6). 

This Sutra says that the liberated souls attain all 
lordly powers such as Anima, rendering oneself of 
atomic size, etc., except the power of creation, etc. 
■Creation, preservation and destruction, on the other 
Band can belong to the everlastingly perfect Lord only. 
Why so ? Because the Lx>rd is the subject matter of all 
the texts dealing with creation, etc., while the released 
souls are not mentioned at all in this connection. 

Further, this would lead to many Ishwaras. If they 
ihave the power of creation of the universe they may 
not be of one mind. There may be conflict of wills 
with respect to creation, etc. One may desire to 
•create, and another to destroy. Such conflicts can 
•only be avoided by assuming that the wishes of one 
.should conform to those of another and from this it 
follows that all other souls depend on the highest 
Lord. 

Hence the powers of the released souls are not 
absolute but limited and are dependent on the will of 
the lord. 
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IV. 4.1& u 

Prafyakshopadeshaaditi Chennaadhikanrikomandala- 
sthokteh $51. 

If it be said tbat the liberated soul attains absolute 
powers on account of direct teaching df the scriptures, 
we say no ; because the scriptures declare that the 
liberated soul attains Him who entrusts the sun, etc, 
with their offices and abides in those spheres. 

Fratyahsliopadeshaat : on account of direct teaching. Iti : so^ 
thus. Chet ' if [Iti chet : if it, be said). Na : not. Aadhikaariha- 
mandalastliohteh • because the scripture declares that the soul 
attains Him who entrusts the sun, etc., with their offices and:^ 
abides in those spheres. ' 

[Aadhihaarika : the master of a world, a world-ruler. Manda^ 
lastha * existing in spheres, e , those abiding in the spheres, of 
those entrusted with the special functions. Uhteh : as it is clearljr 
stated in Sruti). 

An objection to Sutra 17 is raised and refuted. 

This Sutra consists of two parts, namely an objection 
and its reply. The objection portion is, “Pratyakshopa- 
deshaat” ; the reply portion is “Naadhikaarikamandala^^ 
sthokteh”. 

“He becomes the Lord of himself “Aapnotr 
Swaaraajyam” (Tait. Up. I. 6). From the direct 
teaching of the Sruti .the Poorvapakshin or the opponent 
maintains that the limited soul attains absolute 
powers. 

This present Sutra refutes this and says that' his^ 
powers depend on the Lord, because the .text cited 
further on says, “He attains the.Lotd of the jnind, , the; 
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XiOrd who dwells in spheres like the sun, etc., and 
.entrusts the sun, etc., with offices. 

Therefore, it is quite clear from this latter part of 
■the text that the liberated soul obtains its powers from 
■the Lord and depends on Him. Hence its powers are 
aiot unlimited. He attains powers as the gift of the 
.Supreme Lord who is in the sun, etc., and who bestows 
(the function of controlling the orb of the sun, on 
(the sun-God. 


IV. 4.19 ^ ^ 11 

Vikaaraavarti Cha Tathaa Hi Sthitimaaha 552. 

And (there is a form of the Supreme Lord) which 
as bcyon4 all created things (because so the scripture 
declares (His) existence (in a two-fold form unmanifest 
and manifest). 

Vikaaraavarti : which is beyohd all effected things, becomes 
incapable of transformation by birth, decay, death, etc. Cha : and. 
Tathaa : so. Hi : because. Sthitim : status, condition, existence. 
Aafm : (Sruti) declares. 

The description of the status of the liberated soul 
is continued. 

According to scripture, there is also an internal form 
•of the Supreme Lord, which does not dbide in effects.- 
He is not only the ruling soul of the spheres of the sun 
and so on which lie within the sphere of what is 
•effected. 

The text declares this abiding in a two-fold form 
as follows ; “Such is the greatness of it : greater than 
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that is the Purusha ; one foot of Him is all beings ; 
His other three feet are what is immortal in heaven.” 
<Chh. Up. III. 12. 6). 

This text intimates that the highest Lord abides in 
two forms, the transcendental and the relative. 

He who meditates on the Lord in His relative aspect 
does not attain the transcendental aspect. He who 
worships the Lord as having form cannot attain the 
formless Brahman, because of the law of proportion of 
fruit to desire. The Sruti declares “As one meditates 
Tjpon That, so he becomes.” 

As the meditator on the relative aspect of the Lord 
is unable to comprehend it fully, he attains only limited 
powers and not unlimited powers like the Lord 
Himself. 

IV. 4.20 ^ 11 

Darshayataschaivam PratyaJeshaanumaane 

And thus perception and inference show. 

Darshayatah : they both show. Cha : and. Emm : thus. 
Pratyahshaanumaane . Pratyaksha and Anumana, perception and 
{inference. 

This Sutra declares that the transcendental aspect 
of the Lord is established by both the Sruti and the 
Smriti. Sruti and Sniriti both declare that the highest 
light does not abide within effected thing, “The sun 
does not shine there, nor the moon and the stars, nor 
these lightnings and much less this fire." (Mu. Up. 
II. 2. 10). “The sun does not illumine it, nor the 
mooni nor fire." (Bhagvad Gita : XV. 6). 
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iV. 4.21 U 

Bhogamadtrasaamyalingaatcha 6S4. 

And because of the indications (in the scriptures)' 
of equality (of the liberated soul with the Lord) only 
with respect to enjoyment. 

Bhogamaaira ■ %vith respect to enjoyment only. Saamya : 
equahty. Lingaat . from the indication of Sruti. Cha : also, and. 

That the powers of the liberated soul are not 
unlimited is also known from the indication in the 
Sruti that the equality of these souls with the Lord 
is only with regard to enjoyment and not with respect 
to creation, etc. 

"As all beings honour that Deity, so do all beings- 
honour him who knows that.” (Bri. Up. I. 5. 20). 
“Through it he attains identity with the Deity, or lives, 
in the same world with it.” (Bri. Up. I. 5. 23). 

All these texts describe equality only with regard 
to enjoyment. They do not mention anything with 
reference to creation, etc. 

IV. 4 22 

Anaavrittih Shabdaadanaavrittih Shabdaat SSS- 

(There is) no return (for these liberated souls), 
on account of the scriptural statement (to that 
effect). 

Anaavrittih : no return. Shabdaat : on account of the scriptural 
statement. 

The discussion on the privileges of the liberated 
soul is concluded here. 

The Poorvapakshin or the opponent maintains : If 
the powers of the liberated souls are limited, then 
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they too will come to an end like all limited mortal 
beings. Therefore, the liberated souls will have tO' 
return to this world from Brahmaloka. 

This Sutra refutes this and says that those whO' 
go to Brahmaloka by the path of the gods do not 
return from there. Because scriptural passages teach- 
that they do not so return. “Going up by that way, 
one reaches immortality.” (Chh. Up. VIII. 6, 6). “Those 
who proceed on that path do not return to the life 
of man” (Chh. Up. IV. 15. 6), “He reaches the world 
of Brahman and does not return.” (Chh. Up. VII. 15. 1). 
“They no more return to this world.” (Bri. Up. 
VI. 2. 15). 

The repetition of the words “No return”, etc., 
indicates that the book is finished. 

Thus ends the Fourth Pada (Section 4) of the- 
Fourth Adhyaya (Chapter IV) of the Brahma Sutras 
or the Vedanta Philosophy of Sri Badarayana or Sri' 
Veda-Vyasa, or Sri Krishna-Dwaipayana, the Avatara 
of Lord Sri Hari. May His blessings be upont 
you all. 


HARI OM TAT SAT 

Sri Sadguru Paramatmane Namah 
Om Sri Vedavyasaya Namah 

On Poornamada Poornamidam Poornat Poornamudachyate? 
Poornasya Poornamadaya Poornamevavasishyate 
Om Santi Santi Santi !!! 
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Saint Aiarandar & Sivananda Vijaya : 

Here are two very inspiring dramas. One is by the 
great Swami himself and the other is about him. The 
idea behind these interesting plays is to initiate 
people of the world into mysteries of religion so as ■ ta 
allow them to live well in joy and comfort. People in. 
general, look upon religion as something serious and 
too abstruse for ordinary mortals. Swami Sivananda 
is doing immense service to humanity by writing, 
popular books on religion. He has shown his grasp 
of the great truths of religion by dramatising them in 
a very simple language. He mixed up with dramatic 
possibilities rare gems of wisdom and experience which, 
if followed, will lead us a great way towards 
God-r eali sation. 

Saint Alavandar is a play about an intelligent boy- 
king, who defeats a great so-called Pundit of the 
Court in an argument and after ascending the throne 
as a reward to his victory renounces it and the world 
along with it because, under instruction and initiation 
from a saint, he starts in his endless quest of God. 
The Swami appears to over-do the picture. He wants 
all of us to give up the world. I say “appears” only 
because actually he wants us to live by God, perhaps 
in this world itself as he is living and doing benefit to 
us from his Ananda -Kutir in Himalayas. One thing 
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more I gather from this play. Look beyond things ; their 
appearances are defective. You may find wisdom in< 
altogether ignorant faces. A Sadhu, all ragged and. 
uncouth, may be more learned than a University Don 
in spite of the apparently tremendous learning passing 
all comprehension. 


Sivananda Vijaya 

Appears to be a biographical drama about the- 
Swami himself. Here you have a story, all inspiring, 
and elevating, of an efficient physician, who from a 
healer of bodily ailments transforms himself into a 
spiritual healer, passing all his time in his great mission- 
of uplifting the world through high knowledge and 
inspiration. Dramatisation of his various activities is 
quite successful and effective. There is visual 
impression, too, because of a good number of pictorial 
representations. And then we have a fund of songs. 
What more do you want for spiritual awakening ? 
There is a feeling of satisfaction as one does this- 
reading. 

—THE COMMONWEAL, 

Poona* 


I express my profound gratitude and thanks to you 
for your teachings which have chastened my life and 
character. I can only pray the Almighty may spare 
you long in the world — not for yourself as 
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you are a 'Siddha Puruslia’ and a ‘Jivan Muktha’ but 
for the sake of the suffering and distracted humanity 
in India at the present moment. 

— K. RAdHAVENDl^A RAO. 

Advocate, C'omibatoi*c. 


All men and women, boys and girls should have 
a copy of “Ethical Teachings” by H. H. Swami 
Sivananda Saraswati Maharaj. If they read and try 
to follow the instructions there, there will be no 
vice and war on this globe. I wish the National 
Government takes up the responsibility of printing 
and distributing free to the whole world. Every school 
in India should prescribe this book as a text for all 
the classess. ' 

—A. B. r>OMK.\Nc;AM, Maymyo, 

rp|uT Burma, 


My son, student of Government High School, 
Sitapur. heard Swami Sivananda’s lectures. He was 
very much inspired. He wrote to me a latter “Father, 
I offer my Antim Pranams, last prostrations, I am 
leaving the house to seek my real Father.” 

— AVODHYA PRASAD, Sitapur. 


I most reverently beseech your blessings for the 
general welfare, progress and peace of my family as 
well as of our relatives and friends. Above all, I 
have a special request, which I hope you will grant. 



GARLAND OF TRIBUTE 


417 


cn behalf of certain trustworthy ' and honoured 
European friends of mine, namely Mr. & Mrs E. 
'Rubine, and I ask you most humbly to extend to them 
your Holiness’ blessings to the effect that no harm 
whatsoever should come to them, and that they may 
be spared many years of good health, happiness and 
prosperity. , 

From time to time, we would like to hear from your 
Holy Shrine and we always look forward to your 
encouragement and advice, which alone will put us 
all in good stead to face this so very uncertain future, 
that lies before us. 

— K. G. FATHER, 

Manufacturing Jeweller, Durban. 


The Divine Life Society's chief aim is to awaken 
man to the true purpose of human life and to enlighten 
him about the various means and methods of attaining 
the goal. Its aim is purely spiritual and non-sectarian. 
Under the direct guidance of Sri Swamiji the 
Society holds regular Satsangh and Spiritual 
conferences, makes free distribution of leaflets and 
pamphlets. I had the fortune to visit the headquarters 
■of the Divine Life Society and sit at the feet of the 
Swamiji during the last annual meeting of the Society 
held in April 1948. The natural beauty of the place 
with the Sacred Ganges and the mighty Himalayas 
and the company of Great Mahatmas adds to the value 
anri charm of the place. Swamiji has published 
■several books on spiritual subjects. His own personality 

B. S— 27 
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is pervaded by the .spiritual aroma of pure Vedantai.. 
JHe is not only a sage, but also a poet, artist an<^ 
a musician. He sings melodious songs and Kirtans kt 
Hindi, Sanskrit, and English in a charming voice. 
Swamiji is a prolific writer and his writings are 
inspiring. 

May the selfless service of this great Sannyasit 
continue ,to elevate and inspire all to aim at and reach, 
the true goal of life. 

— Rao Sabob N. N AlYER, J. P„ Bombay 



BRAKMA SUTRAS 

PART 1 

WHAT THE PRESS AND READERS SAY 


EXPOSITION 0 I BRAHMA SUTRAS 

The Brahma Sutra dE Badarayana, written in 
aphorisms and setting out the character of Brahman 
and the ways of attaining enlightenment, constitute 
the source and support of a number of schools of 
philosophic thought. All the great Acharyas who 
have built systems of philosophy have commented on 
it and have pressied its aid in support of their respective 
schools. Sri Sankara, Ramanuja, Nimbarka and 
others have each written an illuminating', treatise. 
Some of thee commentaries were so terse that they 
prompted others that came after them to enlarge their 
meaning through fresh expositions. Thus a vast 
literature has grown around the Brahma Sutras, a stud^ 
of all of which is the labour of a life-time and hence 
limited to only scholars of repute. 

STRIKING ATTEMPT 

Though a dose study and understanding of the 
classic of Badarayana in the light of the commentarjes 
is a privilege of the scholars, tho core of its teachungs 
has beep made available to the aspirants by men in 
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the know. Such Sin attempt has bceh mSide by Swami 
Sivananda in this book (Brahma Sutras Part L 
Sivananda Publication League, Risbikesh) two chapters 
of which are taken up for exposition. 

In the general introduction, the author gives all 
about Brahma Sutras— its author, its subject-matter, 
its commentators, etc.- He then takes up the Sutras, 
section by section, and provides an English commentary 
for each Sutra. Also, he discusses the purport of each 
section in a short introduction. 

The commentaries on Brahma Sutras arc not 
ordinarily understood by the aspirant. Here is a 
striking attempt to bring the transcendental knowledge 
of Badarayana’s classic within the reach of average 
man. The English rendering, in the characteristic 
language of the Swamiji, is simple. 

—■“SUNDAY TIMES" 

Your translation of the Brahma Sutras done into 
simple English is lucid and will be very helpful to the 
beginner and the advanced student also. Your analysis 
of the topics is very useful. 

—Dr. P. T. RAJU. M. A., Ph. D., 

Andhra University, Waltair. 

The Sutras have been madle comparatively easy to 
understand and I am studying them. It is nothing 
short of a miracle that your pen works with such 
swiftness for the benefit of the world. 

— Rai Sahib A. K. SINHA, 

(Retd. Inspector General of Police ) , Patna. 
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I have completed reading tbc commentaries on tte 
first four Sutras (in “Brahma Sutras’* Part I) last night; 
and felt as I read ‘Here is a book that pleases the 
heart, the head and the soul.* Gufudev’s encyclopaedic 
erudition illuminates every Sutra. 

— Kavi Ratna. T. N. Yl' RA.JAN, Maymyov, 


Swamiji’s Oomtoentaries on "Brahma Sutras” is 
really a monumental work. 

— RAJANI MOHAN CHAKRAVARTI. Calcutta. 

The book on the Brahma Sutras is luminously ludd. 
It is written in elegant English and can be commended 
to every student of Indian Philosophy. 

— A. C. DAS, Lecturer, Calcutta Uaiversityk 


I have glanced through the Vedanta Sutra. It is a 
most illuminating .commentary. The commented^ 
by Sri Sankara and Sri Ramanuja are not meant for 
the ordinary cultured man , but your Holiness has 
made the work simple, yet so profound, that the 
students of Adwaita will Ijenefit^ immensely by!-it. 

—Dr. HARI PRASAD SHAST.RI, LondoiL 

Your commentary on “Brahma Sutras” is a 
wonderful- book. Besides all other patients, ' the 
Medical Doctors, of 'this ' great and famous hospital, 
also are very highly interested in your books. • 

— H. H. V VEDTHIEM. Towa Hospital, 

Reicheckhall, Bavaria, Germany, U. S. Zone. 
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With great joy, love aad regards we acfcntowledge the 
resccipt erf yoar kiad' and noble despatch of “Brahma 
SwCras" Part I. foe • the UpanMiad Vih'ar Library. 
It can be ©f immense value if you could bring out 
■“Advaita Siddhi” into simple Et^lish. I am confident 
you will ably do it one day, 

— SWAMI RAJESWARANANDA, 

Upanishad Vihar, Egm-ore. 


“Brahma Sutaas” Part I. is a precious gift. 

—Prof. P. S. NAIDU. M. A . Ph. D., 

Eduicatioa f^epartmei^t. University of Allahabad, 

“Brahma' Sutras” is of course beyond me. It 
appears to be the “Magnum Opus” from your pen. 
dealing with a' great Shastraic work in a great and 
elaborate manner. It ranks equal with the Translation 
<rf “Gita” — the Bo<dc which (^j^ith Gahdhiji's “ Anasakti 
Yoga” in Gujerati) put me on the road to learn the 
mieaning of the Divine Song. 

— H. M, MEHTA. Bombay. 

I -value Swimiji’s commentaries bii “Brahma Sutras” 
very highly and I am floating in boundless jpy. 1 have 
gone through Swamiji’s publications before and they 
have always been a .i^piiiirce <rf iuspication and 
encjburagemeht to me,;, a seeker after Truth. The. 
priaseiM: . ^dUghtful publication ; will be a constant 
ocUhp'imibn to 

— ,T< JR, VJ[SWAN4l|rKe..IYER, 

BansionWf Madras* 
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“Brahma Sutras” Part I, is wonderful and is a 
Tiionumental work. This one volume is m<»;e than 
enough to throw light on your own personality. 
"Quotations after quotations from the Gita and’ 
XJpanishads fill the pages. Some , time ago I went 
throuih another book on “Bra^jqa Sutras” with 
•commentary, but yours is direct c^d is more easily 
digestible. Your mode of presentation is very simple. 
I could understand something of what you have 
written. 

— M. SRINIVASAN, B. Sc., Ballygung«. 


1 am sure this commentary on “Brahma Sutras” will 
Ije of great help to those who want to grasp the basic 
principles of Sankara’s philosophy without entangling 
themselves in the intricate thought-weaving. The 
)get-up is also excellent. 

— SWAMI ADWAITANANDA, Malsar. 


“Swami Sivanandaji’s commentary is the best, 
•simple, elegant and grand. It has enabled me to 
understand the Brahma Sutras thoroughly. All my doubts- 
Taave vanished after reading this unique Bhashya. 

—SWAMI KRISHNANANDA. Rishlkesh. 


It is very kind of you to have added to your gifts 
to me by sending “Brahma Sutras”, “Light, Power and 

Wisdom”. I keep them by my side and refer, to them 

•off and; on more ^ dictionaries than. a* tfert-books. , 
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They are a stcMre-house of ancient wisdom made 
available to the unbelieving modern generations, who. 
have not been divorced entirely from their own. culture,, 
hoary with age and sanctified by tradition. 

I cannot sufficiently thank you for your kindness anoT 
for thinking of me as a worthy recipient of your 
valuable gifts. 

— Sd./ B. PATTABHI StTARAMAYYA,' Pre.irdent, 

India Congress Committee", New Delhii 


“Brahma Sutras” (Part I) of Swamiji, is a most- 
inspiring Book. 


— K. R. PARASURAM, Bombay., 


“Brahma. Sutras” , Vol I. is a book that I shall, 
certainly have to,, study. 

—DUNCAN GREENLEES, M. A (Oxen), 

Bhimanipatam, 


o go through “Brahma Sutras” Vol. L 
carefully when I get the leisure and thus repay the 
debt in the way our great ancestors have indicated.. 
Your Jnana Yagna.is very wonderful. 

—A. S. P. AYYAR, M. A., I C. S., R. R. S. L., 

Bar-at-Law., Madras 10.. 


Your exposition of “Brahma Sotras” (Part I) i» 
clear •and <x)ncise ’and’ comprehensive. ■> May a 
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continuous stream of Anugraha flow from your 
Holiness to the world ! 

— Dewan Bahadur K. S. RAMASWAMI SASTRI, 

Madras* 


Your “Brahma Sutras“ is a rare boon. How 
gracious and kind is your Holiness to be intensely 
looking after tl^e spiritual n,eeds of the aspirants. I cam 
better meditate than express. 

— NARSHING DASS, Poona^ 


Your valuable volume entitled “Brahma Sutras”^ 
Part I. is a comprehensive study of the Sutras 
unrivalled by any other commentary in the market. 
The volume is nicely got up. We are unable to^ 
understand how you can write so much and yet so 
full of meaning, with all this depth and seriousness. 
In modern India you have done the greatest work in 
spiritual awakening and religious literature. You 
truly represent India in Ancient tradition. I 
congratulate you for publishing such a nice volume. 

—Professor, R. C. MAHENDRA, M. A., 

Hebert College, Kotah. 



DIVINE LIFE SOCIETY 

ACTIVITIES 

1. The Headquarters of the Society are housed 
in Ananda Kutir on the banks of the Ganges at 
IR-ishikesh. Here labour a' band of Sannyasins, whose 
lives are entirely dedicated to the service of humanity, 
to learn and put into practice the Yoga of Synthesis 
and to function ' actively as a dynamic centre of 
spirituality. 

2. The Sivananda Publication League looks after 
the publication of the inspiring and' invaluable writings 
of Sri Swami Sivananda which have brought consolation, 
peace and hope to thousands and which offer a 
scientific combination of the theory and the practice 
•of the various Yogas for obtaining the vision of Gk)d. 

3. The Membership of the Divine life Society 
is open to all those who pledge themselves to practise 
Ahimsa, Satyam and Brahmacharya <to the best of their 
ability) and who pay an admission fee of Rs. 5/- and 
an annual subscription of Rs! 2/-. The members are 
entitled to the membership supplement and also a 
Sadhana Set. 

4. Correspondence Section clears the doubts and 
helps the aspirants in their spiritual Sadhana. Individual 
replies from Sri Swami Sivananda provide illumination, 
guidance, hope and courage to the faltering and the 
•despondent. A unique method of maintaining spkitual 
diary is one of the most effective techniques of Sri 
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Svsamija to induce constant iattospectioh and to l)ring 
•about a quick progress in Sadihana. 

5. The Sivatumda Primartl School imparts to 
the children of the locality the knowledge <of 3 R’.s, and 
in addition, religious education and tradning in Kirtan. 
Gita Tecitation, lecturing and selfless service. The 
Primary School is a model institution, domg an ideal 
work. The Ashram also maintains re^i^ent students. 

6. Students are trained, under, the direct super- 
vision of Sri Swamiji, in the path of '1 Yoga to serve as 
fresh nuclii for spiritual awakening all over the world, 

7. Daily Glasses on Yoga. .Bhakti, Vedanta, Asans. 
and Pranayama, common prayer, Satsangh, Japa, Kirtan 
and meditation are held. Nature Cure methods are 
also taught. 

8. The Charitable Disipensary at the Ashram 
attends to the needs of the locality, distributes free 
medicines and, where necessary, provides special diet 
to the patients. 

9. Some of the doctor-sadhaks, who come to the- 
Adhram, visit the neigh!bouring Ashrams and villages -on' 
meSieal mission and bring relief to the suffering and the 
needy. 

10. Mayie Lantern lectures are arranged during 
important functions as weD as during propaganda tours 
conducted by the Sadhaks. 

H. are produced for the benefit of 

posterity and of persons unable to come in direct 
contact with Sri ‘Swamiji. They deal with the life and 
teaeWngs of the ’Swamiji, Ashram activities and Yt^ic 
exercises. 
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12. Similarly. 23 Gramophone Reciords preserve- 
the soul-stirring songs, Kirtans, messages and lectures, 
in Swamiji’s own voice. They have been proved to be 
of immense value as a means of Satsangh. 

13. The reference and research Library contains, 
a large number of valuable books in several languages 
by famous writers of the East and W est. It has proved' 
to be a great boon to the resident-Sadhaks and visitors. 

14. In the Sivanandashram, Viswanath Mandir 
regular daily Pooja is conducted for the weal of 
humanity with all the Vedic rites. Special Poojas, 
prayers. Anusthana, and Kirtans are conducted at the 
request of devotees for the individual and general 
welfare when a number of Sadhus and the poor are fed. 

15. Sadhana Weeks are conducted twice every 
year (at present during the Easter and Christmas 
holidays) with a well arranged programme of practical 
Sadhana. Valuable instructions are given by the 
revered Swamiji as also by other learned Sadhus. 
and experienced Sadhaks. This is an effective, 
educative .and soul elevating training in Sadhana to. 
rejuvenate the aspirants with new spiritual energy, 
vigour and mental strength. 

16. To the Yatris of Kedar-Badri, Ananda Kutir, 
has become an abode of rest and recoupment. Here they 
avail the necessary facilities for their onward journey, 
and the much needed rest and refreshment on return 
hrom pilgrimage. 

17. The SocijCty’s Monthly Magazine^ the “Divine. 
Life” is -.the messenger of Divine •Knowledge. 
Inspiring and • illuminating articles by Sri .Swami, 
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Sivanatidaji as well- as other eminent writers on the 
practical aspect of religion. Sadhana and realisation 
provide a spiritual pabulum to millions of aspirants. 
The Journal has several serials and special interesting 
features. Notes and reports of the Society’s activities 
both at the Centre and in the branches— are also 
published in it. The annual subscription is Rs. 3/- 
at present. 

18. The Ayurvedic Pharmacy is maintained at 
Ananda Kutir where selected specifics for vitality, 
vigour and general health such as Chyavan^rash, 
Brahmi Medicated Oil, Shilajit, Danta-rakshak Tooth 
Powder, Brahmacharya Sudha, etc., are prepared 
for sale under expert guidance with fresh Himalayan 
herbs and other ingredients and the sacred Ganga Jal 
•charged with Divine Name. 

19. All the Branches of the Society in different 
parts of the country and abroad are kept in close touch 
with the Centre and guided in their general management 
and activities. 

20. The Sivananda, Art Studio at Ananda Kutir 
supplies to aspirants the different varieties of poses of 
Sri Swamiji Maharaj necessary for their meditation. 
It supplies also photos of Yoga Asans, Sri Viswanath 
Mandir, Lord Krishna, the Sivananda Ashram &c at 
moderate prices. 


Ananda‘ Kutir, 
1. 6. 49. 


Secretary, 

The Divine life Society, 



THE DIVINE LIFE SOCIETY 

TOa CAM FURTHER ITS ACTIVITIES AMD GROWTH BT 

1. Enrolling yourself and your friends and relatives as. 

(a) A Member Annual Fee Rs. 2/- 

Admission Fee Rs. 5/- 

(b) A Subscriber to the 

“Divine Life" Annual Subs. Rs. 3/— 

2. Contributing to its various Funds such as : 

(a) Free Literature 

(b) Charitable Dispensary 
(,c) Primary School 

(d) Annakshcttra 

(e) Publication 

(f) Temple 

(g) Yoga-Vcdanta Forest University 

(h) Akhanda Kirtan etc. 

3. Enrolling yourself as Patton of the 



(a) Divine Life Society 

Rs, 

5000/- 

4. 

(b) Divine Life Magazine 

As a Life Member of the 

Rs. 

1000/- 


(a) Divine Life Society ,.. 

Rs. 

1000/- 

5. 

(b) Divine Life Magazine 

As a Sympathiser of the 

Rs 

500/- 


(a) Divine Life Society 

,Rs. 

500/- 


(b) Divine Life Magazine 

Rs. 

100/- 

6. 

And through any other means suitable to 

you. 



The Secretary, 

Divine Life Society, Riskiketh 



BOOKS OF AND ABOUT 

SRI SWAM! SIVANANDA 


1, Diamond Jubilee Commemoration volume Rs. 12/*^ 


2. 

Philosophy and Teachings 


8/- 

3. 

Concentration and Meditation 


5/- 

4. 

Lives of Saints— Vol. II 


4/8 

5. 

Gospel of Swami Sivananda 

# * » 

4/8. 

6. 

Lord Siva and His Worship ... 


4/-- 

7. 

Ethical Teachings 


3/8 

8. 

Hindu Fasts and Festivals 


3/4 

9. 

Illuminating Stories 


3/- 

10. 

Gyana Yoga 


3/- 

11. 

Wisdom Sparks 


3/- 

12. 

Light Fountain 


3/- 

13. 

Spiritual Lessons 


3/. 

14. 

Siva, the Prophet of the New Age 

• • • 

3/- 

15. 

Philosophy and Yoga in Poems 

* « « 

3/- 

16. 

Mind, its Mysteries and Control — Part II 

3/- 

17. 

Principal Upanishads — Part II 


3/- 

18. 

Story of an Eminent Yogi 


3/- 

19. 

Upanishad Drama 

• •• 

3/- 

20. 

Uttara Yogi 


2/8 

21 . 

Sayings of Swami Sivananda 


2/8. 

22. 

Siva Gita (Swamiji’s Autobiography, Illustrated) 2/8 

23. 

Sage of .Anand Kutir 

• •• 

2/8. 

24. 

Sivananda, the Perfect Master ... 

• « « 

2/8. 

25. 

Necessity for Odnnyas 

• •• 

2/8 

26. 

World’s Religions 

.... 

2/8 

27. 

Philosophy and Meditation on OM 

• • • 

2/4 

28. 

Gyana Surya Series (Nos. 15 to 26) 

... 

2/4 
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BRAHMA SUTRAS 


29. 

Mind, its Mysteries and Control— 

■Part I 

2/- 

30. 

Sangeeta Lila Yoga 

• • • 

to to to 

2,'- 

31. 

Pushpanjali 

• •• 

tototoP 

2/- 

32. 

Saint Sivananda 

«•« 

• * 

2;- 

33. 

Yoga Asans 


tototo 

2/- 

34. 

Sivananda Vijaya 

... 

^ « 

2/- 

35. 

Essence of Bhakti Yoga 

• •• 

• •to 

2/- 

36. 

Siva Lilas 


«• « «l 

1/12 

.37. 

Brahmacharya Drama 


• •to 

1/12 

38. 

Philosophical Stories 


tototo 

1/12 

39. 

Sangeeta Bhagawat 


toitoi* 

1/8 

40. 

Gita, the Universal Gospel 

« <» 

• to. 

1/8 

41. 

My Master 


tototo 

1/4 

42. 

Saint Alavandar 


• •to. 

1/- 

43. 

Stotra Pancharatna 

• • • 

to to*. 

1/- 

44. 

Light, Power and Wisdom 

• *« 

to to# 

1/- 

45. 

Treasure of Teachings 

• ** 

tototo 

1/- 

46. 

Ken Series (Six books) 

• •• 

• to • 

1/- 

47. 

Gita Series (Three books) 

««• 

to to to 

-;15 

•48. 

Radha’s Prem 

• « « 

to • to 

-,12 

49. 

Advice to Women 

«« • 

to to to 

-;12 

50. 

Bhakti Rasamritam 

KM* 

to to to 

-/12 

51. 

Philosophy in Humour 

* « • 

tototo 

-/12 

52. 

Divine Life Drama 

• to « 

• to • 

-/9‘ 

.53. 

Yoga of Synthesis 

• to # 

tototo 

-/8 

54. 

Pearls of Wisdom 

■ • • 

• to to 

-•/8 

55. 

Upapishads for Busy People 

• •• 

• •to 

-/8 

56. 

V cdanta for Beginners 


• to to 

-/8 

57. 

Yoga Asana Chart 


tototo 

-16 

58. 

Gita Jayanti Messages 

#•« 

tototo 

-IS 

59. 

Psychic Influence 

to to to 

tototo 

-/5 



TRANSLATIONS IN VERNACULARS 

URDU BOOKS 


Mira Bai Ki Kahani 

Brahmacharya Drama 

Gyana Yoga 

Talib Ilm 

Yogasana and Pranayama 

Astik Nastik Sambad 

1/- 

-/12/- 

-/8/- 

-;8/- 

-/8/- 

-/4/- 

TELUGU BOOKS 


Y ogasanamulu 

Mukti Margam 

2h 

2/1 

CANAREESE BOOKS 


Hatha Yoga 

JapaYoga 

Gayatri Dhyana 

21- 

1/4/- 

-121- 

GUJERATI BOOK 


Bhakti & Sankirtan 

3/4/- 

TAMIL BOOKS 


Sivananda Vijaya 

Sivananda Jyoti 

1 1 

JAPA MALA 


Rudraksha Malas 

Tulsi Malas 

each Rs. 8/- 
each -/6/- 


THE S[VANANDA PUBLICATION l^EAGUE, 

P. 0. Anania Katir, Bishikesh, (Himalayas). 



PHOTOS AND LOCKETS 

Inspiring photos in 12 different poses of Sri Swami 

Sivanandaji in Post card size — each -/'6/- 
Photos of .'sivanandashram in Post card size each -,6/- 
JMurali Monohar of 

Sri Vishwanath Mandir big size -/12/- 
„ „ small size -/4/- 

Sri Vishwanath Mandir (the beautiful temple 
in the Ashram overlooking the 
Himalayas & Ganges) ... each -/4/- 

¥OGA ASANS 

(One set of 12 photos comprising of 
Sirshasan, Sarvangasan, Matsyasan, 
Matsyendrasan, Paschimottasan, 
Padahastasan, Salabhasan. Halasan, 

Mayurasan, Bhujang, Dhanur and 
Savasan performed by a young Yoga 
expert. A source of constant inspira- 
tion) ... ... One set 4/6/- 

Conccssion to bonafide students 3,8/- 

LOCKETS 

Enamel lockets of Sri Swamiji 
2 varieties in 2 colours 
Enamel lockets of Sri Murali Manohar 
in 2 colours 

Tricolour locket of D. L. S. Crest 
Silver locket (one side Lord Krishna 

and the other side Sri Swamiji) 

Available from 

THE SIVANANDA ART STUDIO. 

P. O. Ananda Kutir, Rishik^tsh. 


each -,'6/- 

each -/6/- 
each -/8/- 

1/8/- 



FILL YOUR HOMES WITH SWEET 
SANKIRTAN DHWANIS ! 


Sri Swami Siiucniaiida’s 
Instructions in his own voice- 

23 



A MARVELLOUS MEANS OF 
ELEVATING SATSANGH 
AT HOME 


Sani^eeta Ramayana Song of Joy 

Advice to Students Message of Freedona 

etc. etc. 


AvailahU from : — 

THE SIVANANDA PUBUCATIDN LEAGUE^ 
P. O. ANANOA KUTIR, RISHIKESH. 

Chimalayas^ 


Particulars of 13 Calcutta Gramoplione Records 


1. 

H002 

Thy Real Nature — Speech 

(English) 



Maba Mantra 

(Sanhirtan) 

2 . 

H003 

Bhakti Yoga — speech 

(English) 



R/rmndhu/Oni L'njee 

(Hindi) 

3. 

H004 

Self-Realisation — Speech 

(English) 



Govitida Jnya Joy a 

(Sankirtan) 

4. 

H005 

Divine Life — Speech 

(English) 



Song of Prem 

(Hindi) 

‘5. 

H006 

Song of Chidanand (.Hindi tC English') 



Song of .Panduranga 

(English) 

< 6 , 

H007 

Song of Instructions 

tt 



Song of Kannaiah 

(Hindi) 

/• 

HC08 

Song of Karma Yogin 

(English) 



Song of Divine Life 

t* 

8 . 

H009 

Song of Immortality 

n 



Narayanarn Bhaje 

(Sankirtan) 

9. 

HOOlO Yajnavalkya-Maitreyi Samvad 

(English) 



Om Chanting and Kirtan 

(Sankirtan) 

10. 

HOOll Song of A 0 a da Bum 

(Hindi) 



Siva Nama Kirtan 

(Sankirtan) 

31. 

H0012 Raja Rama Kirtan 

(Sankirtan) 



Song for Developing Will 

(English) 

12. 

H0013 Song of Bliss 

(Sankirtan) 



Song of Arati 

It 

33. 

HOOL4 Song of Upanishads 

(English) 



Song of Nandalal 

(English) 


of the Cost of Records to be sent in advance 
enth the order. 

Price Rs. 4/- Each- Forwarding Charges Extra. 


Particttlars of 10 Bombay Gramophone Records 


DLR 14 


DLR 15 


DLR 16 
DLR 17 


DLR 18 


DLR 19 


DLR 20 
DLR 21 


DLR 22 


^ Bala Kanda 

Ayodhya Kanda 
Aranya Kanda 

J^Sangeeta Ramayana Kishkindha d 

c 

W Sundara Kanda 
Yuddha Kanda 

J J Ramarajya. 

Song of Viraha ... English 

Message of Freedom ... Speech — English 
Song of “Ities” ... English 

Advice to Students ... Speech — English 
Siva Lorric ... Song — English 

d Kindi 

Song of Meditation ... Song — English 

d Hindi 

Song of Joy ... 

bong of Upadesamrit ... 

Song of Vibhuti Yoga ... 

Sitaram Kaho 
Song of Vedanta 

Song of Real Sadhana .. 


DLR 23 


loll of Upadesamrit ::: } Song-English- 
Song of Vibhuti Yoga ... Song — English 
Sitaram Kaho ... (.Eng. d Hindi) 

Song of Vedanta ... (English d 

Sanskrit) 

Song of Real Sadhana ... English 

Variety of Kirtans— Part 1 ) Sanskrit and 
and 2 3 Hindi 


Each Record — P^ce Rs. 4/- 

■Complete Set (23 Records) « Rs. 80/- 

25% Cost to be sent in advance 
Eortoarding Charges Extra 




WHAT THE LISTENERS SAY 

I have received the 23 records. I and my family 
have been greatly solaced an i benefited by the 
Kirtans and golden instructions contained therein. 
The effect is electrifying and can hardly be described 
in words. 

— Sri Narasingh Prasad, B.A. LL.B., Motihari. 

I have just received your beautiful and inspiring 
records. We passed a most lovely time this morning’ 
listening to them and we enjoyed everyone of them. 
The Song of “Ities” is very good and has really 
a very catching tune. The “Song of Siva Lorrie” 
is beautifully combined. Rose Farida simply loved 
it. The song of * Real Sadhana” is also very 
lovely and melodious One really feels uplifted to 
hear it. 

— Mrs. Liliane Shamash. Bombay. 

The sweet SanJtirtans and fianffeefa Retmayana 
have got a gushing current of divine melody. The 
Sangeeta Ramayana in three records tells us the 
whole story of the greatest epic briefly in thy 
sweet .voice. Thy Sangeeta Ramayana and all 
other records are bestowing incalculable benefit on 
the general public. 

-Dr. H. J, Chhatrapati. M.B.B.S., Junagadh- 

The SanUrtans which I heard from the gramophone 
records here in Mr. S. S. Shamash's house, have- 
given me much solace and have helped me to* 
still my mind. 

— Sri L. K. ShsEcma* M.A., B.SC., Pudukottah.- 



The Divine Life, Rishikesh 


•® The premier English monthly which shows the 
way to God. 

“88“ Acquaints you with the latest inspiring messages of 
Sri Swami Sivanandaji Maharaj. 

® Keeps you in touch with the activities of the Divine 
Life Society. 

'«> Contains articles on Karma Yoga, Bhakti Vedanta 
philosophy &c from the pen of eminent writers, 
Mahatmas and advanced Sadhaks. 

It is now issued in Hindi, Malayalam, Kanarese 
Gujerati and Bengali Languages apart from English. 

Annual Subscription 

Rs. 3/- (Sh. 7/-) Single Copy annas five. 
Subscriptions payable in advance for one year 
January to December. 


HINDI "DIVINE LIFE” 


KANARESE . 


.SATWIK JIWAN 

88, Old China Bazar Street, 
Calcutta. 


DIVINE LIFE 
Issued by : 

The Divine Life Society, 

Tasker Town, Bangalore, S. India, 


MALAYALAM 

‘‘DIVYA JEEVANAM” 


PuhlWhed* by : 

The Divine Life Society 

Chalapuram, Calicut, S, Malabar. 


BENGALI 

“DIVYA JIVAN’’ 

29, Sroemohan Lane, Calcutta, 26 
GUJEBATI 

‘•SAT SANDESH’’ 

Gbeekanta Road, 

0pp. Pittilia Bamba, Ahmedabad. 




The Sivananda Ayurvedic Pharmacy 

ANANDA KUTIR. RISHIKESH. 

(HIMALAYAS) 

Prepares patent Ayurvedic medicines under 
expert guidance 

Genuine drugs of unfailing effect. 

1. Cbandra Frabha : Price Rs. 2/2'- per tolsi- Available 

in bottles of one and two tolas. 

2. Chyavanaprasb : Price Rs. 10/8/- per seer. Available 

in tins of one seer & i seer. 

3. Pure Shilajit : Price Re. 1/8,'- per tola. Available 

in bottles of 2, 5 & 1 0 tolas. 

4. Brahmacharya Sudha : Available in packets of 

Re. 1/- and Rs. 2,'- 

5. Brahmi Amla Medicated Oil ; Available in tins of 

Rs. 4/- (30 tolas). 

6. Brahmi Buti : (Herb) In packets of 8 as. & Re. 1 - 

7. B. M. K. Trichoorna : In packets 8 as- & Re. 1/- 

8. Kshudha Vardhak: In packets of 8 as. and Re. 1/- 

9. Danta Rakshak : (Tooth Powder) In packets of 

4 as. and 8 as. 

10. Pada Raksha Malam ; In packets of 8 as. & Re, 1/- 
“Asohamritam'’ and “Vasanta Knsumakar” the famous 
drugs of Ayurvedic science are now 
under preparation. 

Postage and forwarding charges extra. 

25 of the cost to be sent in advance with the order. 

PUaae apply to 
Tht Manag&r, 

SIVANANDA AYURVEDIC PHARMACY. 

Rishikesb, (Himalayas). 





Yoga Vedanta 
Forest University Weekly 


Tliiirsclciij 

'Bramgs to ijow orcrij a^v-eek 
•clas.< lo-ssoiH^ 
of t'lae Uaairersilij. 

A MOST INSPIRING WEEKLY GUIDE 
Lafest insiructicns, messages 
anci*episfles of 
Sri Swami Sivananda 

Subscription rate 

Annual Rs. 6 '8, - 
Half-yearly Rs, 3'12 - 
Quarterly Rs. 2 - 

Please contact 

Thn Manager^ 

The Yogra- Vedanta Forest University Weekly 
ANANDA KUTIR. RISHIKESH. 


Sriraad Bliagavad Gita (4th Edn.) 10/- 

(IS r/ta/'^r/s irUh c mmentartf) 

Women's Light and Guide 10/- 

(Projusely ill u at rate'!} 

f'rahma Sutras Part I 7 - 


Sivagyaii’s life of Sivananrla 5/- 

Easy Steps to Yoga (:h"d P'dition) 3/- 
Conversations on Yoga (.:2i .1. Kdn.) 

-’/«/■ 

V'airagya Mala 2/- 

Sivauanda-One WorUl Tcrohor 1/4/- 
Sivananda Bhajanani ala (Hindi) 1/- 
Praetieal; Household Reiuctlies 

in 2 parts. ■•/14/- 

Asthma and its Cure -,'8/- 


'rhe Sieainandlci PiiliUciaition League, 

F. O. ANANIIA KUTIR. KISIIIKF.SII, 

(HIMALAYAS'). 



